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In the Name of Allah 
The All-Compassionate, The All-Merciful 


Praise belongs to Allah, the Lord of all Being; 
the All-Compassionate, the All-Merciful; 
the Master of the Day of Judgement. 

Thee only we serve; and to Thee alone we pray 
for succour. 

Guide us in the straight path, 
the path of those whom Thou hast blessed, 
not of those against whom Thou art wrathful, 
nor of those who are astray. 


* * * * * 


О' Allah! Send your blessings to the head of 
your messengers and the last of 
your prophets, 
Muhammad and his pure and cleansed progeny. 
Also send your blessings to all your 
prophets and envoys. 
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مقدمة الناشر 


و الحمد لله الذي وققنا لنشر (تصحيح الإعتقاد) للشيخ المفيد 
بعد أن وققنا من قبل لنشر (اعتقادات الإماميّة) للشيخ الصدوق»ء 
رضي الله عنهما و عن جميع العاملين لنشر الاسلام وخدمة 
المسلمين. 

وكانت الترجمة الإنجليزية لتصحيح الإعتقاد قد أحيلت إلينا منذ 
زمن» وكان الاستاذ المترجم قد lae]‏ أطروحة جامعيّةء و قسّمها 
الى 2595 اقسام» القسم УІ‏ ترجمة للمفيد, و الثاني ترجمة نص 
الكتاب, و الثالث التعاليق و الهوامش التي gile‏ المترجم على 
Sagas‏ الكتاب. وكان هذا القسم الأخير لايثفق كل ما cla‏ فيه و 
الهدف الذي وضعناه لأنفسنا في أعمالناء و لا مع المقاييس التي 
نختار بها ما ننشر» فاكتفينا بنشر القسمين الأولين فحسب. 
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азм} CSI,‏ المسئولين قد وضع مقذمة للكتاب تلافي فيها ما كان 

Gy‏ اليه حذف القسم SI‏ من خسارة فوضعناها كمدخل 
للكتاب. 

و من الله نسأل و اليه Deis‏ أن يجعل عملنا Lalla‏ لوجهه 
الكريم» shy Gls‏ خطاناء وأن يوققنا لما فيه رضى له و لرسوله 
es SII‏ و آله сыл ЖУ)‏ صلوات الله و سلامه agile‏ أجمعين» )45 
نعم المولى و نعم اللصير. 


المؤسسة Ааа‏ للخدمات الاسلاميّة 
Y£YA/A/Y,‏ (لجنة التأليف و الترجمة و 51( 
EY‏ طهران - Ole!‏ 


PUBLISHER'S FOREWORD 


Praise be to Allah through Whom we have succeeded in 
publishing Tashihu 'l-i'tiqád ["The Emendation of A Shr'ite 
Creed"] by the Shaykh al-Mufid, after having succeeded, 
through Him, in publishing I ‘tigadatu 'l-Imãmiyyah ["A Shr'ite 
Creed"] by the Shaykh as-Sadüq, may Allah be pleased with 
both of them and with all those who work for the spread of 
Islam and in the service of Muslims. 

The English translation of Tashihu 'l-i‘tigad has been with 
us for some time, the translator having prepared it as part of his 
university thesis which consisted of three parts: a biography of 
al-Mufid, the translation of the text of the book, and a section of 
commentary and notes which the translator attached to the 
sections of the book. Since the contents of this final section 
were somewhat inconsistent and not in keeping with the aims 
we have set ourselves in our work, nor with the standards we 
have set for our publications, we have been content to print only 
the first two parts. 

However, one of our colleagues has written a preface to the 
book, which redresses the errors, which were responsible for the 
shortcomings of the third section, and we have included this as 
an introduction to the text. 


xiii 


xiv PUBLISHER'S FOREWORD 


We beseech and implore Allah that He may, of His abun- 
dant generosity, make our effort free from errors, and enable us 
to attain His approval and that of His Prophet and his most 
noble Family, may the blessings and peace of Alláh be upon 
them all. Verily He is the perfect Master, the most excellent 
Protector. 


WORLD ORGANIZATION FOR ISLAMIC SERVICES, 
(Writing, Translation, and Publication Board), 


Tehran, Iran. 
20/6/1426 
27/7/2005 


1 
A BRIEF BIOGRAPHY ОЕ AL-MUFIID 


Muhammad ibn Muhammad an-Nu màn ash-Shaykh Abū 
*Abdilláh al-Mufid, Ibnu 'l-Mu‘allim, al-‘Ukbari al-Baghdadt 
(336/948—413/1022) was the teacher of the Shaykhu 't-Taifah, 
Abū Ja‘far at-Tiisi, who said of him: 
The leadership of the Imámiyyah in his own time devolved 
upon him; he was foremost in the science and practice of 
dialectical theology (kalam), a foremost jurist (fagih), and 
an energetic thinker with an astute mind, always ready to 
answer .. .! 

Three centuries after al-Mufid, the *Allámah al-Hilli (648/ 
1250—726/1325), one of the most well-known and learned of the 
scholars of the Imámiyyah, said this about him: 

[He was] one of the most outstanding shaykhs of the 
Shi/ah, their leader and their teacher, and all those who 
came after him relied on him. His pre-eminence in law 
(fiqh), theology, and the narration of Tradition (riwayah) is 
too well known to require description. [He was] the most 
reliable and learned of his contemporaries, and the 
leadership of the Imamiyyah in his time devolved upon 





! al-Fihrist, p.186. 
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him; he was an energetic thinker with an astute mind, 
always ready to answer . . .? 

In the introduction to the Kitãbu 't-Tawhid from the Usülu 'l- 
Кай I gave a selection from the biographies which Imàmi 
scholars of theology wrote of the Shaykh al-Mufid, may Allah 
be pleased with him, and pointed out his particular theological 
position, his teachers in theology, and his works in that subject. 

Professor ‘Irfan ‘Abdu 'l-Hamid, the translator of Tashihu 'l- 
i ‘tigad has likewise given, as part of his introduction, a biog- 
raphy of al-Mufid in which he reviews the political life and 
events of the Shaykh's times, describing the political and sect- 
arian struggle and its complications. Both the adverse and 
painful effects it had on al-Mufid, as well as the benefit he 
derived from it, are covered. This is the approach taken here in 
writing about al-Mufid, lest accusations of sectarianism be 
levelled by the likes of those who delight in the power of the 
sword when it falls on the necks of others, but are troubled 
when the wails and cries of the condemned disturb their own 
repose, and are even more purturbed when these groans and 
tragedies are recorded and documented, while they themselves 
remain unaffected by them. 

For this reason apologies should be given in advance to our 
noble Sunni and Shi'i brethren in case they come across any- 
thing which may offend them in Professor ‘Irfan's book; for 
none of us, praise be to Alláh, have had anything to do with these 
misfortunes. We ask nothing more of Allah than that He bestow a 
beneficial life of brotherhood on all Muslims, so that those who 
come to write the history of our own times will not have to 
describe it in the same way as the history of that previous age. 

There are, however, in what Professor ‘Irfan mentions some 
defects which it will do no harm to point out. What we cite here 
will suffice to explain our criticisms. 





2 Khuldsatu 'l-aqwál, p.147. 
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2 
SOME COMMENTS ON 
PROFESSOR ‘IRFAN'S INTRODUCTION 


a 
Professor ‘Irfan says? that the Shaykh al-Mufid "уаз proud of 
his purely (as-sarih) Arab ancestry.' 

He does not give any source for this statement, but what may 
have led him to this conclusion about al-Mufid was the 
discovery he made about the latter's ancestry in an-Najáshi* 
who traces al-Mufid's lineage back to Ya'rüb ibn Qahtàán. Now 
this was the kind of activity in which an-Najashi revelled as a 
result of his meticulous concern for genealogies. He wrote a 
work on the science of genealogy, which he mentioned when he 
gave his own biography in his Fihrist.” His concern for line-age 
is also apparent in many of the biographies, which he included, 
and the ancestries of his subjects will be found traced back to 
the original tribes from which their clans arose. 

Apart from ап-М№ајаѕһт, others, such as the Shaykhu 't-Taifah 
at-Tusr in his al-Fihrist and ar-Rijal, wrote biographies of these 
people, but they lack the chains of ancestry which an-Najáshi 
mentions. 

Our Shaykh al-Mufid — in common with other Muslim 
scholars and jurists, and even with the devout among the 
Muslims who are not scholars or jurists — was more excellent in 
his faith, knowledge, and understanding of the Islamic shari‘ah, 
and nobler in character than that he should console himself by 
comparison with the pre-Islamic period, or boast about what 
Allah and His Prophet, may Allah bless him and his Family and 





° The Emendationof A Shî ‘ite Creed, Intro., p.3. 

^ al-Fihrist (Bombay, 1317), p.283-4. 

? Ibid., p.74. 

See ibid., pp.7, 16, 59, 77, 90, 93, 97, 125, 145, 158-9, 162, 190, 202, 281- 2, 
297-8, and 305. 
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grant them peace, had kept the believers away from: they had 
been warned not to boast of it, nor even to rely on it. The 
Messenger of Allah said in the famous sermon, which he 
delivered in Mekkah when Allah granted him victory over it, 
when He had fulfilled His promise, had strengthened His army, 
and had alone put the polytheists to flight: 
'O people, verily Alláh has taken from you the haughti- 
ness of pre-Islam (al-jáhiliyyah) and its boasting of ances- 
tors and clans. Men are of two [kinds]: [those who are] 
pious, God-fearing, enobled before Allah, and [those who 
are] sinful, wretched, insignificant before Allah... Man 
springs from Adam, and Allah created Adam from dust. 
Being Arab does not mean [having] parentage from a 
[single] father, it means [having] an eloquent language, and 
one who was unable to speak it was not counted as one of 
them.' Then he recited Allah's words: 'O people! We 
created you from male and female, and made you into 
peoples and tribes that you might know one another. Truly, 
the most noble of you in Allah's sight is the most God- 
fearing. Verily, Allah is All-knowing, All-wise' (al-Hujarat, 
49:13). 
I have not come across any source in which al-Mufid him- 
self cites, or refers to, this lineage of his, nor one in which he 
mentions, or refers to, an Arab tribe to which he belongs. 


b 


Professor ‘Irfan states®: 'Among those who wrote elegies on [al- 





x 


al-Kulayni, a/-Káft, vol.8, p.246; al-Husayn ibn Sa‘id, al-Mu'min, p.56; al- 
Majlisi, al-Bihar, vol.21, pp.137, 138; vol.73, p.293; at-Tirmidhi, as-Sahih, 
vol.5, pp.389, 734, 735; Abū Dawid, as-Sunan, vol.4, p.331; Ahmad, al- 
Musnad, vol.2, pp.361, 523-4; Ibn Hisham, as-Sirah, vol.4, pp.54-55; al- 
Waqidi, al-Magházi, vol.2, pp.835-7; Ibn Sa‘d, at-Tabaqát, vol.2 pt.1, 
p.103; at-Tabart, at-Tárikh, vol.1, p1642. 

Š The Emendation of A Shi'ite Creed, Intro., p.4. 
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Мића] was his pupil, the Sharif ar-Radi.' This can only be a slip 
or an unintended mistake. The Sharif ar-Radi died in the year 
406/1015, two years before the death of his teacher, al-Mufid. 
The one who elegized him was another of his students, ar-Radi's 
brother, the Sharif al-Murtadà, who died in 436/1044, who 
elegized him with a qasidah rhyming in mim of thirty-three 
verses.” 


3 
THE EXTENT OF AL-MUFID'S RELATIONS 
WITH AS-SADUQ 


This book, Tashihu 'l-i'tiqád, is a commentary on the book 
I'tigádátu 'l-Imamiyyah, written by as-Sadüq, the Shaykh Abū 
Ja‘far Muhammad ibn ‘Ali ibn al-Husayn, Ibn Bábawayh, al- 
Qummi (c 306/919—381/991). In this book, the Shaykh al-Mufid 
comments on the places in which he disagrees with what as- 
Sadüq said, either in matters of independent reasoning, or con- 
cerning the evidence upon which as-Sadüq relies, or on the 
grounds of the nature of the argumentation where they agree 
upon the evidence. Some discussion of this aspect will follow. 

As for the connection between al-Mufid and as-Sadüq, aş- 
Sadüq was one of those with whom al-Mufid studied in the 
early years of his life when he was not yet twenty years old. al- 
Mufid studied with him when as-Sadüq was in Baghdad, and 
heard Traditions from him. He received his authorization (ijazah) 
to transmit his writings and his narrations of Traditions; thus as- 
Sadüq was one of al-Mufid's mentors in Traditions. I believe that 
the duration of this relationship was short for the following 
reason. 

as-Sadüq was born and raised in Qum and then emigrated to 





° Diwánu 'I-Murtadà, vol.3, pp.204-6. 
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Rayy, where he resided until he died. He travelled in search of 
Traditions and other material, and made a journey to Iraq on his 
way to the hajj. as-Sadüq himself mentions that he came to 
Baghdad on his way to the hajj in the year 352/963." It appears 
that he came to Baghdad towards the end of that year, because 
he left Rayy on a pilgrimage to Mashhad (of ar-Rida, peace be 
upon him) in the middle of that year." His hajj was in the 
following year, 353/964, so he must have left Baghdad in the 
middle of the year, considering the conditions of travel in those 
days, and the time, which it would have taken him to cover the 
distance and carry out the rites of the hajj. What indicates this 
chronology of events is that as-Sadüq mentions that he was in 
Fayd (a town half-way between Küfah and Makkah)" in 
354/965 after completing the kajj to the House of Allàh, and 
that he reached Küfah in the middle of that year.'* In the same 
year, on his way back from Madinah, he was in Hamadan, in 
Iran, relatively near to his home-town of Rayy 1f considered in 
relation to Küfah. It is inconceivable that he should have 
performed the hajj in the same year, 354/965, in which he was 
in Fayd on his return, then in Küfah and later in Hamadan. The 
hajj only occurs in the last month of the lunar year, and in the 
light of all this it can be concluded that as-Sadüq could only 
have stayed in Baghdad a few months, not a complete year, and 
that these months were at the end of 352/ 963 and at the 
beginning of the following year. One therefore has to disagree 





‘Uyunu 'l-akhbár, vol.1, pp.59 & 279; Kamálu 'd-din, vol.1, pp.93, & 277. 

| ‘Uyunu 'l-akhbár, vol.1, pp.14, 99, 118, 178, 209; vol.2, рр.99, 121, 238, & 
279; Ma ‘ani 'l-akhbar, p.145; at-Tawhid, p.406. 

2 Mu jamu 'I-buldàn, vol.4, p.282. 

3 Uyiinu 'l-akhbüar, vol.2, p.57. 

^ Ibid., vol.1, pp.81, 129, 138, 144, 249-50, & 262; al-Amáli, vol.2, рр.13, 65, 
93, and many other places; a/-Khisdl, vol.1, pp.46, 57, 83; vol.2, pp.13, 65, 
& 93. 

5 al-Khisál, vol.1, pp.106, 295 & 320; at-Tawhid, p.77. 
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with what an-Najashi states about as-Sadüq reaching Baghdad 
in 355/966'° — and all those who dated his entering Baghdad to 
that year took this from him — because this would necessarily 
mean either that he returned there from Hamadan, where he was 
in 354/965, when he was half-way back to Rayy, or that he 
headed back to Baghdad a second time after reaching Rayy, and 
that would seem to be very far-fetched. 

Whatever may have happened, the Shaykh as-Sadüq reached 
Baghdad, narrated, and also heard, Traditions there. The Imámi 
shaykhs studied with him, according to an-Najáshi, and among 
them was the Shaykh al-Mufid. Naturally, in such a short time 
his lectures could not have included all his books and narra- 
tions, and most of them must have been narrations by proxy, not 
his own lectures in the strict sense of the word. 

The relationship between these two men — according to what I 
have mentioned — was not a master/pupil relationship, in the 
strict sense of these terms, such that as-Sadüq can be counted, 
as he is by Professor ‘Irfan in the introduction to this transla- 
tion, as one of al-Mufid's teachers. It is accurate to distinguish 
in this discussion between being a teacher's student and acquir- 
ing Traditions from a shaykh. In the strict sense, al-Mufid had 
only four teachers who were scholars of theology, and these 
were enumerated in my earlier biography of him; and in the 
legal sciences such as (fiqh), and hadith there was a single 
teacher, with whom al-Mufid studied for many years and 'from 
whom he acquired what he knew', as his biographers state, and 
this was the Shaykh Abu 'l-Qasim Ja‘far ibn Muhammad ibn 
Ja‘far Musa, Ibn Qülawayh, al-Qummi, later al-Baghdádi (c 282/ 
898—368/979). When al-Mufid died, he was buried beside the 
grave of his teacher in the holy shrine at Kázimayn [Iraq]. 





16 Gl-Fihrist, (Bombay, 1317), p.276. 
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4 
DIFFERENCES IN HOW IDEAS ARE ARGUED 
DO NOT REFLECT DIFFERENCES 
IN THE IDEAS THEMSELVES 


Before we enter the main part of the discussion of the dog- 
matics of the Imamis and their two schools of Tradition and 
theology, a fact of the utmost importance must be stated right at 
the beginning, one which it would be an error to leave un- 
noticed or ignored, which is that it is necessary to distinguish 
between a given belief as such and the demonstration of that 
belief and how it is attained. Opinion can concur on one of the 
principal dogmas while the demonstrations which establish that 
principle can differ. For example, unicity (tawhid) is the most 
important principal dogma of Islam, and no Muslim can be 
counted as such unless he acknowledges it and those attributes 
of the Creator or the aspects of His Oneness which establish the 
necessity of belief. However, there are differences in the way in 
which unicity and the attestation of the Creator are sum-marily 
demonstrated, or in which their details are elaborated. These 
demonstrations can depend on the Holy Qur'àn and the Sunnah, or 
they can depend on intellectual proofs. This differ-ence in the 
kind of proof, or in the nature of the demonstration, be it right 
or wrong, does not necessarily mean there is a difference in the 
dogma itself. 

It would be possible to give dozens of examples of this. The 
Imamate, according to the meaning of it in which the Imámis 
believe, by which they are distinguished from other Muslim sects, 
is a dogma which all the Imamis share. In its very nature it is a 
matter, which depends on transmission, i.e., the Qur'àn and the 
Sunnah, but there are serious differences in its demonstration, 
and between one scholar and another there can be total disagree- 
ment. We may find one scholar exclusively citing Qur'ànic 
verses and Traditions, while another, who cites, alongside what 
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is called 'transmitted proofs’, intellectual proofs, within the limits 
within which this kind of discussion is bound by intellectual 
proofs and their particular domain. If the well known debates 
of, the famous Imámi theologian, on the Imámate are referred 
to," a great difference will be found between him and many 
who gave theological arguments for the Imàmate, whether they 
were contemporary with him or came after him. It is not only 
that Hishám quoted Traditions without discussion and opinion, 
explanation and commentary, but frequently he did not quote a 
specific Tradition verbatim and referred only to the meaning 
and recited its contents as if it were he who were saying it. 

One of the clearest examples of what is being discussed can 
be found in the difference between /'tigádátu 'I-Imàmiyyah by 
our Shaykh as-Sadüq, and Tashihu 'l-i‘tigad by our Shaykh al- 
Mufid, as will be shown. Moreover, a single author, such as al- 
Mufid, differs in the kind of discussion he uses from one place 
to another. A good example occurs in the introduction which al- 
Mufid wrote for ће Kitabu 'I-Irshád, in one part of which he 
employed the style of hadith quotation, and in another the style 
of dialectical theology; and yet both sections are concerned with 
exactly the same topic. This is not to say that the Imamiy-yah 
differed on the subject of the Imámate itself, or its meaning and 
special characteristics; however, it 1s correct for us to dis- 
tinguish between two schools among them: that of Tradition, 
and that of dialectical theology. Moreover, it is the case that their 
approaches differed with respect to the study of the Imamate. 

For a precise examination, which does not jump to conclu- 
sions on the basis of those instances in which we initially find 
difference and disagreement in the substance of the two ap- 
proaches, we must carefully consider the effect these methods 





U See, e.g., al-Káft, vol.l, pp.171-3; al-Kishshi, pp.258-63; Kamdlu 'd-din, 
vol.20, pp.362-8; al-Khisál, vol.1, p.215; Majma ‘u 'r-rijal, vol.6, pp.218-21; 
al-Bihár, vol.48, pp.189-93, 197-203. 
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had upon the fundamental conclusions which their adherents 
arrived at, and then weigh the results one against the other not 
the methods utilised to reach these results. In the light of this, 
we can then conclude whether there really was a difference in 
opinion or belief; otherwise, the consideration of mere method- 
ological differences will lead to erroneous assumptions about 
differences in the principle of the belief, which each method 
supports or refutes. 


5 
THOSE BELIEFS WHICH ARE INCUMBENT ON 
BELIEVERS AND THOSE WHICH ARE NOT 


It is now necessary to turn our attention to what the Shaykh as- 
Sadüq states in J ‘tigadatu 'l-Imãmiyyah, to the additions the 
Shaykh al-Mufid makes in Tashihu 'l-i tiqãd, and to what they 
both say, in general, about the beliefs of the Imamiyyah. What 
follows divides itself into two sections, something which is not 
specific to the beliefs of the Imámiyyah alone, but is in fact 
generally the case with Muslim dogmatics; nevertheless, we 
shall restrict our discussion to the Imamiyyah. 


a 
The beliefs, which true faith, requires of every responsible 
individual (mukallaf): A Muslim cannot be considered one of 
the Imámiyyah unless he maintains all of these. No one of them 
is excused for not knowing them, and, because of that, the 
ignorant person has to attain knowledge in such a way that he 
can learn proofs and ways of thinking so that the true faith is 
produced in him through knowledge and peace of mind. The 
five dogmatic principles are, in brief: Unicity (tawhid), i.e. that 
Allah, Eternal, All-Powerful, and All-Wise, is alone the Creator, 
and is alone to be worshipped, without associates in either 
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creation or worship; Justice (‘ad/), meaning that Allah, praise 
be upon Him, does not oppress or persecute, not because he is 
unable to do so, but rather because His essence is divine 
per-fection, free from evil-doing, and never without good; the 
Hereafter (ma* ad), the meaning of which is clear and does not 
vary between Muslims; Prophethood (nubuwwah), which is the 
belief in the message of the Prophet of Islam, may Allah bless 
him and his family and grant them salvation, and that he is the 
seal of the prophets, after whom no prophet will appear, and 
that the Holy Qur'àn is the book which Allah sent down to him 
as proof of his prophethood and a manifestation of His mes- 
sage; and the Imamate, the explanation of which will follow. 


b 


Elaborations on the issues of Unicity, Justice, the Hereafter, 
Prophethood, and the Imamate: It is not necessary that every 
mukallaf — that is, everyone who has the necessary prerequis- 
ites for responsibility for his duties — should know these details; 
nor does he have to learn about these elaborations to the point 
where he believes in them — as, on the contrary, it is necessary 
for him to learn how to pray, for example, in order to be able to 
perform the prayer—; ignorance in these cases is pardonable. 
Most of the contents of the book J ‘tigadau 'l-Imãmiyyah, with 
respect to the elaborations on the five principles we have indi- 
cated, belong to this second catagory. Our Shaykh as-Sadüq did 
not intend to clarify simply those beliefs incumbent upon the 
individual, but rather those beliefs, which the Imámiyyah hold 
as a whole, whether or not such a belief was requisite. The 
intention in this was to give a clear, comprehensible picture of 
the doctrines of the Imámiyyah in matters which had caused 
concern among certain Muslims, whether there was agreement 
in the matter or not. 

I have made this point in order that we may avoid gross 
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mistakes or inaccuracy in understanding the Imamiyyah and 
their beliefs. As a single example of learned and detailed inves- 
tigation to this effect, one has the work of a scholar who is 
considered one of the most renowned Imami scholars and 
fugaha’, the Shaykh Murtada al-Ansari (1214/1800-128 1/1864), 
in his well-known textbook Fardidu ‘l-usil, which is famous as 
ar-Rasail, where he discusses the problem of the sufficiency of 
probable opinion (zann) in the principles of the religion; and 
there are additionally the glosses which a group of the greatest 
and the most knowledgable mujtahids and jurists of the 
Imámiyyah in recent times have written on it. Š 


6 
THE BELIEFS OF THE IMAMIYYAH 


To begin with, the Imamiyyah distinguish themselves from 
other Muslim groups by their doctrine of the divine Imamate, 
from which they take their name. Thus Muslims are split into 
two sects on the basis of their different positions on the ques- 
tion of who should succeed the Prophet, may Allah bless him 
and his family and grant them salvation. (The history of this 
division, when and why the schism occurred, is not our concern 
at this point.) First there are those who maintain that the Prophet 
of Allah designated an imam after him in a way which was 
unequivocal and did not require interpretation, that this was 
done through a revelation from Allah and was not a result of his 
personal desire for which there was absolutely no divine 
command, and that he named them individually and said how 
many there would be, especially the first of them, he being ‘AH, 
the Commander of the Faithful, peace be upon him; that the 
Imáms posess knowledge of the shari‘ah, infallibility, perfec- 





'8 Gr-Rasdil, offset, Tehran, 1377, pp.230-42. 
14 


An Introduction to the Emendation of A Shi‘ite Creed 


tion, and the power to work miracles such as the Prophet 
posessed, and that they must be obeyed and revered as he must 
be; the only difference lies in Prophethood and the revelation of 
the Divine Law, which are peculiar to him — there is no prophet 
after him. Secondly, there are those who do not believe in the 
Imámate in this sense, and who maintain instead that the matter 
of succession was either neglected, as the Prophet did not say 
anything definite about it, or that it was left to the Muslims 
themselves to choose whom they wished to rule over them, 
although they differed about how they should choose him, what 
his qualities should be, and the characteristics of the electors. 

However, the differences between the Imámiyyah and other 
Muslim sects concerning the Imamate carries over to disagree- 
ments in many other matters, some of which pertain to basic 
dogma, and some to law and jurisprudence. The most important 
points of dogma in which the Imámiyyah differed from other 
Muslim sects are as follows: 


a 

Regarding Unicity, they believe in the complete and total rejec- 
tion of any belief in the corporeality of Allah or in anthropo- 
morphism, either in a literal or an interpreted sense. On this 
basis, they catagorically deny that Allah is visible, either in this 
world or in the Hereafter, in wakefulness or in dreams. They 
also reject the attribution of spatio-temporal movement and 
translocation to Him, because they deny that time and place can 
be ascribed to Him. 


b 
They believe that the attributes of Allah divide themselves into 
attributes of essence and attributes of action, and that the former 
exist in the very existence of His essence, and are absolutely 
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one with Him, eternally pre-existent in, not with, the pre- 
existence of His essence itself. On the other hand, attributes of 
action are, in reality, actions of Allah, which come into exist- 
ence. On this basis, they distinguish between the All-Knowing 
(al-‘Alim) and the Living (al-Hayy), and the Creator (al-Kháliq), 
the Provider (ar-Ràziq), and the Speaker (al-Mutakallim); (these 
examples are merely cited by way of illustration, and are by no 
means exhaustive). They also maintain that the second group of 
attributes derive from the actions of Allah, and come into 
existence with the coming into existence of the act. For this reason, 
they do not believe that the Qur’an is eternally uncreated, 
although some of them avoided saying that it was created. 


C 

With respect to Justice (‘ad/), whereby they counted them- 
selves among the 'Adliyyah, their belief contains both elab- 
orations and consequence: (i) the impossibility of demanding 
that a legally responsible individual do that which he is unable 
to do; (ii) the impossibility of punishing an individual for that 
which he could not avoid doing, or was unable to do, except 
when his inability sprang from his own choice; (iii) the evil of 
punishment without clear notification; and (iv) the necessity for 
Allah to establish a Proof (hujjah) for creatures by way of 
mercy (lutf) — part of this is the sending of the Messenger. 


7 
THE RELATIONSHIP BETWEEN 
THE IMAMIYYAH AND THE MU'TAZILAH 


However, the picture of the Imámiyyah and their beliefs which 
emerges among historians of the sect — and I am referring to 
those who were not themselves Imámi — differs from the afore- 
said in several respects. Even if these writers did not distin- 
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guish between Imámi ideas and opinions and the kind of 
demonstration used, it is nevertheless a picture, which gives us 
reason to pause. There exists a prevailing opinion among them 
that these ideas and opinions were passed on to Imámi scholars 
at a time somewhat after the formation of the sect, through their 
being influenced by the thinking of the Mu'tazilah and 
following their teachers. 

This is the approach that Professor ‘Irfan adopts in his 
introduction generally, and specifically in the third part, in 
which he comments upon the sections of the book in more 
detail; and this is one of the reasons we have not published it. 
This third part investigates the relationship between Shi'i and 
Mu-tazili theology at the time of the Buyids. He states: 

A critical examination reveals that the shift in Shi“ 
theology from its form based on hadith to its rationalist, 
interpretative form was in the beginning inspired by the 
critical and rationalist positions of the Mu'tazilah . . . 

al-Mufid exemplifies the novel rationalist direction in 
Sht“ thought, which was responsible for the rejection of a 
literal interpretation of the divine shari‘ah, and which 
introduced rationalist and interpretative explanations of it 
into the teachings of the Imámiyyah . . . 

A critical, comparative examination of the differences 
between Tashihu ‘l-i‘tigad and its precursors must centre 
itself upon the influence of the Mu'tazilah upon the 
Imámiyyah. 

In addition to these statements, in which he fails to distin- 
guish between differences in belief and differences in the 
methods of proof or ways of demonstration, Professor ‘Irfan 
also makes the following points: 

1) That the Imámiyyah were, at the beginning of their history, 
transmitters of hadith and partisans of doctrines based solely 





9 The Emendation of A Shi ‘ite Creed, Intro., p.13ff. 
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upon the Holy Qur'án and the Sunnah, without recourse to 
reason (‘aq/) and the sort of demonstration resting upon its use, 
which they rejected. 

ii) That the shift in Shi‘ theology from its early form to a 
subsequent variant one was a result of the contact of the 
Imamiyyah with Mu'tazili ideas, by way of the instruction they 
received from Mu'tazilt shaykhs and the influence of their 
views. 

iii) That al-Mufid was the first to complete this shift. 

iv) That this judgement is based upon a comparison between the 
theological views of al-Mufid and those of his predecessor as- 
Sadüq. 

v) That the 'rationalist school of theology', with which al-Mufid 
is associated, is defined as 'the rational and metaphor-ical, or 
interpretative, explanation of the Muslim shart 'ah.' 

We shall treat the first four of these points in what follows. It 
is enough to comment here on the definition of the rationalist 
school he gives by saying that the shari'ah has two facets: the 
dogmatic aspect, or what is designated as the principles of the 
religion, which the faith requires of the Muslim, and the prac- 
tical aspect, or derivatives of the religion, which are the divine 
laws associated with worship, transactions, rights, the judicial 
process, and all that which is investigated in the science of fiqh. 
Allah forbid that our Shaykh al-Mufid and all the Imàmiyyah, 
not to mention the Mu'tazilah and those who followed them, 
such as the Zaydiyyah, should rely on rational or interpretative 
explanations for the derivatives of the religion, such as prayer, 
fasting, zakát, hajj, and the other laws of worship and transac- 
tions, including everything contained in the shari'ah and 
explained comprehensively and succinctly in the books of figh. 
It is true that there are some who speak of a hidden meaning 
(bátin) in the shari'ah, and who explain prayer, fasting, and hajj 
in a way that excludes their being acts of worship; instead, they 
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maintain, the shari‘ah contains secrets such that he who 
discovers them and holds faith in them has no need to act 
according to the ostensive meaning of the divine law, and that 
the burden of the law is lifted from him. How few are those who 
believe such things and speak of themselves as Muslims; and 
how many are those who accuse people of this falsely and 
maliciously, and are actually trying to dispel suspicion or repel 
accusations levelled at themselves. 

It is necessary for us to add that rationalist and interpreta- 
tive explanation of the Book [of Allah] and the Sunnah regard- 
ing matters of belief is not, as some would have it, arbitrary or 
wishful, zealous or fanciful, or some sort of search for buried 
treasure, or a devilish incitement to revolt against Allah and His 
Prophet. Rather, it centres upon the adoption of the stronger of 
two arguments, and the explication of the weaker of the two in 
light of the stronger, or on the basis of a comparison and 
evaluation of the evidence used. For this activity there are 
principles and guidelines, which form the subject matter of the 
science of usülu 'l-fiqh. 


8 
THERE IS NO DIFFERENCE IN THE PRINCIPAL BELIEFS 
BETWEEN THE TWO IMÁMI SCHOOLS 


The Shaykh as-Sadüq stands out amongst the Imámi scholars of 
Tradition and Narration. A few aspects of his distinctive 
character have been mentioned in the introduction to the 
English translation of his book /'tigádátu 'I-Imàmiyyah. He 
came from a scholarly family, distinguished in the science of 
hadith and its transmission, and he faithfully adopted their 
methods. All of what he held conforms with what the Imámi 
scholars of hadith agreed upon, especially the Qummi school, 
or at least with what the greatest of them taught, except in a few 
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places, such as the inattention of the Prophet in prayer. In this 
latter opinion he followed his teacher Muhammad ibn al-Hams 
ibn al-Walid, whom the majority of scholars, Tradition-ist or 
otherwise, did not agree with. 

A comparative study of I ‘tigaddatu 'l-Imãmiyyah and the 
commentary made upon it by the Shaykh al-Mufid in Tashihu 
'l- tiqãd reveals the overwhelming concurrance of the Tradi- 
tionist and theological schools of the Imámiyyah with respect to 
the principles of dogma and its details; in comparison, the 
points where the two schools disagree in these matters are very 
few. Indeed, the difference between them is only in the method 
of demonstrating their opinions in dogmatics. 

A comparative study also reveals that criticisms by Imami 
theologians of the hadith which the Traditionists relied upon did 
not arise essentially from their stances on dogma and their 
disagreements about the principles of theology, but rather was 
centred on standards for the criticism of the hadith each Tradi- 
tionist employed, through criticizing the chain of transmission, 
bringing its narration into question and showing that one of its 
transmitters was not trustworthy, or through casting doubt upon 
what it proved, rejecting it because it contradicted a stronger 
proof from the verses of the Holy Qur'àn or from hadith whose 
chain of transmission was superior to it or whose proof was 
clearer. This must be set against the accusation usually made by 
non-lmámi Traditionists, including the theologians of the 
Jahmiyyah, Mu'tazilah, Murjiah, and others: that they com- 
pletely rejected verses of the Holy Qur'àn and well-established 
Prophetic sunnah if these disagreed with their own theological 
views. 

It may be that the secret to understanding this methodo- 
logical dispute between the Imámi and non-Imámi Traditionist 
schools goes back firstly to the difference between the nature of 
the Imámi and non-Imámi hadith which each of them chose to 
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employ, as we shall indicate. Secondly, Imámi and non-Imámi 
mutakallims are distinguishable in that rarely does one come 
upon an Imámi mutakallim who is not also well versed in hadith 
and its sciences, such that he combined these two qual-ities 
equally in his theology. If a man specialised in hadith, he was 
not ignorant in kalam, adopting a hostile and controver-sial 
stance opposing it; and if he was addressing theological issues, 
then he did not find himself able to dispense with hadith and 
their soundness of transmission, as was said about others. 

Another of the Shaykh al-Mufid's works, Awdilu 'l-maqalat 
fi 'I-madhahib wa ‘l-mukhtarat reveals differences between 
Imámi scholars up to his time, whether they were scholars 
exclusively of hadith and figh, or exclusively of kalam (to the 
best of my knowledge, this applies only to some members of 
the Banü Nawbakht), or of both. But these differences are few 
when compared to their agreements. Such a study also reveals 
differences between these scholars and those from other 
prominent sects of Muslims up to al-Mufid's time. 

On these matters, there is a need for a detailed study com- 
paring the books of as-Sadüq and al-Mufid. As space is limited 
here, however, it will suffice to cite the conclusions of a 
Western scholar, Dr. Martin J. McDermott, as they appear in his 
book The Theology of al-Shaikh al-Mufid. Here I quote a short 
passage, in which he states: 

Ibn Bábüya [as-Sadiiq] was a traditionist. When he set out 
to explain a difficulty or answer a question, he preferred to 
quote a tradition rather than reason out an answer of his 
own. Even his creed, the Risalat al-i'tiqüdàt, consists 
largely of traditions strung together. Nevertheless he did 
hold many of the same theses as the theologians, and when 
a tradition he was reporting seemed to contradict one of his 
theological views, on God's Unity or Justice, for example, 
Ibn Bábüya would interject his own inter-pretation of the 
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tradition. 

Herein lies Ibn Bábüya's major difference from his pupil, 
al-Mufid, who is a theologian as well as a traditionist. 
When a point can be proved both from revelation and an 
argument from reason, al-Mufid generally prefers to rely 
on the latter, quoting the tradition or quranic text as sup- 
plementary argument. 

Most of the important theological doctrines held by Ibn 
Bábüya and his pupil are the same. . . . 

Here he goes on to review the points of difference between 
the two as evident in their books. Then he states: 
Ibn Bábüyá, then, is a traditionist with many views that аге 
akin to Mu'tazilite theses. Al-Mufid is a theologian as well 
as a traditionist, and his views, though basically simi-lar to 
Ibn Bábüya's, go further in a Mu‘tazilite direction.” 
I shall not comment on McDermott's words at all here, as the 
reader will himself find the differences between us in opinion 
and in conclusions in the following discussion. 


9 
WIDE DIFFERENCES BETWEEN 
THE TWO NON-IMAMI SCHOOLS 


We must examine, if only very briefly, what has been referred 
to up to now as the 'non-lmami school of theologians', since 
there are common points which are mentioned as stemming 
from the beliefs of the 'poeple of hadith and Tradition', and on 
the basis of which their views and beliefs are weighed against 
those of others, which were in fact taken from the non-Imámi 
school, and proofs and evidence which are mentioned in this 





? Martin McDermott, The Theology of al-Shaikh al-Mufid, Dàr al-Mashriq, 
Beirut, 1978, pp.367-9. 
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field which exist in a complete form in the body of hadith 
which the non-Imámi Traditionists relate, and which form the 
sole basis for the opinions which they adopted, or which were 
attributed to them. 

In addition, the intellectual and doctrinal contradiction 
between the Traditionist and theological schools — in those days 
they were the Mu'tazilah, the Jahmiyyah, the Murjiah, and 
those who followed in their wake — was borrowed from non- 
Imámi hadith, from the opinions of non-Imámi Tradition-ists, 
from their attitude towards the views of the theologians, from 
their dismissal of them, and from their criticism of those who 
held them; and indeed, from their criticism of them for the 
theological trend, in a general sense, in religious belief. 

It is not correct to make these general characteristics, or 
these general contradictions, into a general trait of either the 
Іпат or the non-Imámi Traditionist trend, which is above all 
else based on the Holy Qur'àn and the Sunnah, in deducing and 
formulating religious doctrine. 

What is called the 'Traditionist school' — a more accurate 
term for them, which they themselves prefer, is 'the people of 
hadith and Tradition! (ahlu 'I-hadith wa ‘l-athar) — was not a 
school of thought which was defined and clearly characterized 
in all or many respects, as was the case with the Mu'tazilah or 
the Jahmiyyah, for example, so that it 1s possible to specify 
what opinions they agreed upon, and what distinguished them 
from other sects. Moreover, this designation was assigned to 
them not by their own choosing, but was derived from their 
positions and views. АП that they believed was: that those who 
were involved with hadith should not go beyond the hadith 
which had come down to them, and which they believed to be 
true, in explaining their opinions and representing their beliefs, 
but that they should rely on the narration of the ostensive 
wording of the hadith for expressing their views and should not 
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change the wording for the convenience of the meaning. 

Whatever we may say about them, the Traditionists certainly 
did not fit into one single mould, but rather into many, since the 
extent of the difference between any one Traditionist and any 
one of those they called theologians is only to be measured by 
the quantity of what the Traditionist narrated and the number of 
hadith he narrated whose veracity he was committed to. It is 
clear that the Traditionists differed in the number of hadith, 
which they narrated, and in the number, which they believed to 
be true. Moreover, they varied between those who had few and 
those who had many, and between those who were generous in 
judging veracity, and those who were strict, not judging them to 
be true unless many conditions were fulfilled. On this basis the 
hadith differed in terms of those whose narrations they agreed 
upon and those, which were only narrated by some, as well as in 
terms of those whose veracity they were agreed upon and those 
whose veracity they were not agreed upon. 

It should be noted that even though the Ash‘art school was 
based on the rejection of Mu'tazili thinking, its teaching was 
primarily concerned with reconciliation and not rejection. For 
the teaching encompassed by it and contained in it went back to 
Abu 1-Наѕап al-Ash'ari, ‘Ali ibn Isma‘tl ibn Abr Bashir, al- 
Basri (260/874 or 270/883—324/936), the imam of the Ash'aris, 
who quarrelled with his Mu'tazili teachers over the fact that, 
according to him, they used to reject anything that went against 
their views even when the Holy Qur’an and the authentic 
Sunnah, in his own view, supported it. However, there is not 
enough space here to speak at length about this or to marshal 
the evidence concerning it. 
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10 
EXAMPLES OF NON-IMAMI TRADITIONIST OPINIONS 


It is not necessary here to speak at length about the hadith, 
which are from our non-Imamt brothers, as it is possible for the 
reader to find them comprehensively collected in the following 
sources: 

1. Muhammad ibn Ismá'1l, Abu ‘Abdillah al-Bukhàri (194/810 
—256/870): Khalq af ali 'l- ibad; 

2. Ahmad ibn Muhammad ibn Hanbal, Abū 'Abdilláh ash- 
Shaybant (164/780—241/855), the imam of the Hanbalis: ar- 
Radd ‘ala 'l-Jahmiyyah wa 'z-Zanádiqah; 

3. Abu ‘Abdi'r-Rahman, ‘Abdullah ibn Ahmad ibn Hanbal, 
(213/828—288/901): as-Sunnah; 

4. 'Uthmán ibn Sa‘id, Abū Sa‘id ad-Darimi (c 199/815—280/ 
894): ar-Radd ‘ala 'l-Jahmiyyah and ar-Radd ‘ala Bishr al- 
Marrisi; 

5. Abū Bakr Muhammad ibn Ishaq ibn Khuzaymah аѕ-Ѕајатт 
an-Naysaburt (223/838—3 11/924): at-Tawhid wa ithbat sifati 'r- 
rabb; 

6. Abū Bakr Muhammad ibn al-Husayn ibn ‘Abdillah al-Ajurt, 
ash-Shafi‘l, al-Baghdadi (c 280/893—360/970): ash-Shari ‘ah. 
And with reference to the interpretation of the Ash‘aris, see: 

1. Abu Bakr Muhammad ibn al-Hasan ibn Fürak al-Isbaháni, al- 
Ash'ari, ash-Sháfi'1 (d. 406/1015): Mushkilu 'I-hadith; 

2. Ahmad (Hamad) ibn Muhammad ibn Ibrahim, Abū Sulay- 
man al-Khattábr, al-Busti, al-Ash‘arl, ash-Shafi‘l (319/931— 
388/998): al-Bayhaqt has quoted, below, many of his works; 

3. Ahmad ibn al-Husayn ibn ‘Alt, Abū Bakr al-Bayhaqj, al- 
Ash'ari, ash-Sháfi'1 (384/994—458/1066): al-Asmá' wa 's-sifat 
and al-I 'tigád; 

4. “АП ibn al-Hasan ibn Hibatillah, Abu 'l-Qàsim ibn ‘Asakir 
ad-Dimashgqi, al-Ash'ari, ash-Sháfi^i (499/1105—571/1176): Tabyin 
kidhbi 'l-muftari fi-má nasaba ila Abi 'l-Hasan al-Ash ‘art. 
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All these sources are in print; al-Khattábr's opinions are 
contained in al-Bayhaqi. I shall only give examples of the 
opinions of the Traditionists and ignore those who were imáms 
of a madhhab, such as the Hanbali Imám Ahmad ibn Hanbal, 
whose views and beliefs form the foundation for the doctrines 
of Ibn Taymiyyah, Taqiyyu'd-Din, Ahmad ibn ‘Abdi 'l-Halim 
al-Harrant, al-Hanbalt (661/1263—728/1328), and Muhammad 
ibn ‘Abdi'l-Wahhab an-Najdi al-Hanbali (1115/1703—1206/ 
1792), the heralds and leaders of the Salafiyyah, as they call 
themselves, or 'the Wahhabiyyah', as others refer to them. I 
shall also steer clear of the imams of other madhhabs, lest 
someone should associate me with people with whom I do not 
wish to be associated. Those who wish to study the views of the 
Hanbali and other schools can find them in the afore-mentioned 
sources; in connection with the defence of Ahmad ibn Hanbal, 
see the two following sources: 

1. ‘Abdu 'r-Rahmán ibn “Айт ibn Muhammad, Abu 1-Еагај ibn 
al-Jawzi al-Baghdadi, al-Hanbalt (508/1114—597/1201): Daf“ 
shubahi 't-tashbih bi-akuffi 't-tanzih; 
2. Abū Bakr Muhammad ibn ‘Abdi 'l-Mu' min, Тадіууи 'd-Din 
al-Hisni, ad-Dimashqi, al-Ash‘art, ash-Sháfi'1 (752/1351—829/ 
1426): Daf' shubah man shabbaha wa tamarrada wa nasaba 
dhálika ila 'l-Imám Ahmad. 
* * * * * 
Abu 'l-Faraj ibn al-Jawzi stated: 
Know that all the Traditionists made the ostensive mean- 
ing of everything that had to do with the attributes of the 
Creator conform to the senses, and thus they were anthro- 
pomorphists, because they did not mix with the fuqahã’, so 
as to learn how to make the ambiguous conform with the 
unambiguous. 
He also said: 





2! Talbis Iblis, al-Muniriyyah Press, Cairo, 1368, p.116. 
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Know that people are at three levels concerning reports of 
[His] attributes: first, at a level at which they are taken 
literally, with no explanation or interpretation, unless neces- 
sity demands it — as in the case of His words: and thy Lord 
comes [al-Fajr, 89:22], i.e., His decree came — viz. the 
Salafiyyah; secondly, at the level of interpretation, which is 
a perilous position; and thirdly, at a level which is called 
conformity with the senses, which is common among ignor- 
ant 'reporters' [by this he means the Traditionists], since 
they possess no part of the intellectual sciences, which let it 
be known what is possible and what is impossible for 
Allah, for intellectual science turns the ostensive mean- 
ings of what is reported away from anthropomorphism. 
Since they were deprived of this, they were at liberty in 
Traditions to make them conform to the senses.” 
In refutation of those who held that most of the Hanbalis 
were corporealists and anthropomorphists, Ibn Taymiyyah said: 
The corporealists and anthropomorphists were more preva- 
lent in groups other than [that of] the followers of the 
Imam Ahmad; these include certain groups of Kurds, all of 
whom are Sháfii, and among them is found more 
corporealism and anthropomorphism than in any other 
group, and the people of Gilán, among whom are Shafi‘ts 
and Hanbalis. As for the pure Hanbalis, there was not as 
much of it among them as among others; the Karamiyyah 
were all Hanafis.? 
I do not agree with Ibn Taymiyyah in his defence of the 
members of his school, but I shall remain silent about it — an 
apology to our brothers the Kurds whom Ibn Taymiyyah spoke 





“ Daf shubahi 't-tashbth bi-akuffi 't-tanzih, al-Maktabah at-Tawfiqiyyah, 
Cairo, 1976, pp.73-74. 

23 al-Munüzirah fi 'l- 'aqidati I-Wásitiyyah, Majmü'atu 'r-rasáili 'l-kubrá, Dar 
Thya’ at-Turáthi 'l-‘Arabt, Beirut, offprint 2, 1392/1972, vol.1, p.418. 
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of as he did, for they know him as well as I do. As for the 
people of Gilàn, they stopped being Shafi‘I and Hanbali 
centuries ago, and today they are all Imami Shr'1. 


11 
THE POSITION OF NON-IMAMI TRADITIONISTS 
ON ANTHROPOMORPHISM 


As examples of what Ibnu 'l-Jawzi pointed out in his discus- 
sion of the Traditionists, I shall choose three who are not clear- 
cut Hanbalis, and I shall provide a short biography of each of 
them, so that I will not be accused of having stumbled upon two 
obscure and undistinguished men who were of little sig- 
nificance among Traditionists: 
1. Ishaq ibn Ibrahtm ibn Makhlad ibn Ibrahim, Abū Ya'qüb al- 
Hanzali al-Marwazi, Ibn Ráhwayh an-Naysaburt (161/778—238/ 
853). al-Katib said: "He was one of the leaders of the Muslims, 
a landmark in religion; he combined knowledge of hadith and 
fiqh, his memeory was excellent and reliable, and he was pious 
and an ascetic. He travelled to Iraq, the Hijáz, Yemen, and 
Sham . . . He came to Baghdad and became familiar with the 
memorizers of hadith there, and exchanged narrations with 
them. He returned to Khurásán and settled in Naysábür." 
al-Mazzi and as-Subki said of him: "He was the teacher of 
al-Bukhàri, Muslim, at-Tirmidht, Abu Dawid, and an-Nasã’ī, . . 
. Ahmad ibn Hanbal, . . . and Yahya ibn Mu n..." 

Nu‘aym ibn Hammad said: "If you see an ‘Iraqi casting 
aspersions on Ahmad ibn Hanbal, have your doubts about his 
beliefs; and if you see a Khurásàni casting aspersions on Ishaq 
ibn Ráhwayh, have your doubts about his beliefs." And an- 
Nasà'1 said: "He was a leader, trustworthy, reliable." Ahmad ibn 
Hanbal said: "If Abū Ya'qub [Ibn Ráhwayh], the com-mander 
of the traditionists, narrates something to you, hold on to it." 


28 


An Introduction to the Emendation of A Shi‘ite Creed 


Abu Найт said: "He was a leader of the Muslims." Ibn Hibban 
said: "Ishaq was a leader of his time in figh and reli-gious 
sciences, a memorizer [of hadith], someone who held opinions 
[in these sciences], someone who wrote books, made deductions 
from Prophetic Traditions and defended them, and suppressed 
those who opposed them. His grave is well known and is 
visited." Abü ‘Abdillah al-Hakim said: "He was the leader of 
his time in memorizing hadith and giving fatwas." Abū Nu'aym 
al-Isbaháni said: "Ishaq [ibn Ráhwayh] was an associate of 
Ahmad [ibn Hanbal]; he elevated [the status of] hadith and 
reduced deviators to nothing." adh-Dhahabi said: "The great 
leader, the shaykh of the East, the master of the memorizers [of 
hadith]. On account of his memory he was the leading 
commentator [on the Qur’an], one of the heads of fiqh, and a 
leader in ijtihad."™* 

Abū ‘Isa at-Tirmidhi, after narrating a Tradition in which it 
is said that Allah accepts alms (sadaqah) and takes it by His 
right hand, said: 

More than one of the hadith scholars has said concerning 
this hadith and those like it which speak of His Attributes, 
and concerning the descent of Allah, blessed be He and 
Exalted, every night to the lowest heaven: 'The narrations 
about this are confirmed, and must be believed in, but one 
should neither conceive nor ask the question "How?"' 
Similar reports are narrated from Malik ibn Anas, Sufyàn 
ibn *Uyaynah, and ‘Abdullah ibn al-Mubarak, concerning 
these kinds of Traditions: 'Act on them without [asking] 





24 al-Bukhari, at-Tárikhu 'l-kabīr, vol.1, pt.1, pp.379-80; Ibn Abr Найт, al- 
Jarh wa 't-ta'dil, vol.2, pp.209-10; Ibn Hibban, ath-Thigát, vol.8, pp.115-6; 
al-Khatib, Tarikh Baghdad, vol.6, pp.345-55; Abū Nu'aym, Hilyatu 'l- 
awliya’, vol.9, pp.234-8; al-Mazz, Tahdhibu 'l-kamál, vol.2, рр.373-88; 
adh-Dhahabi, Siyar a'lámi 'n-nubalá", vol.11, pp.358-82; Tadhkiratu '1- 
huffaz, vol.2, pp.433-5; Ibn Hajar, Tahdhibu 't-tahdhib, vol.2, pp.216-9. 
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how.' And this is the opinion of the Sunni scholars. On the 
other hand, the Jahmiyyah denied the validity of these 
hadith, saying: "This is anthropomorphism.' 

In several places in the Holy Qur’an, Allah, the Mighty, 
the Exalted, says: 'hand', ‘hearing’, 'sight', and the Jahmiyyah 
gave a linguistic interpretation (ta’wil) of these verses, and 
gave a different exegesis from that of the hadith scholars, 
saying: 'Allah did not create by His hand; the meaning of 
‘hand' here being power (quwwah).' 

Ishaq ibn Ibrühim:? 'There is only anthropomorphism 
when one says: "A hand like [another] hand, or similar to 
[another] hand; or hearing like [another] hearing, or similar 
to [another] hearing", and when one says: "hearing like 
[another] hearing, or similar to [another] hearing", this is 
anthropomorphism. But if one says, as Allah, the Exalted, 
said: "hand", "hearing", "sight", and does not ask how, and 
does not say: "similar to [another] hearing" or: "like 
[another] hearing", this is not anthropomorphism, and is 
like Allah, the Exalted, saying: There is nothing like unto 
Him; He is the All-hearing, the All-seeing."6 

From this it is clear that at-Tirmidhi was in agreement with 
this latter opinion. 
2. Abū Bakr Muhammad ibn Ishaq ibn Khuzaymah as-Sulami 
an-Naysábürt (223/838—311/924), of whom it was said: He was 
the imam of Naysabir in his time, a faqih, a mujtahid, a sea 
among the seas of knowledge, whose advancement in science 
was recognized by all people of his period; as-Safadi, al-Yáfi'1, 
adh-Dhahabi, as-Subki, Ibnu 'l-Jazari, as-Suyüti, and Ibn ‘Abdi 
1-Науу nicknamed him 'imàm of the imàms'. ad-Dar Qutni said: 
"He was an imam without equal." Ibn Kathir stated: "He is one 
of the mujtahids in the religion of Islam, and they say that he 





а Ishaq ibn Ráhwayh, ‘Aridah al-ahwadhi, vol.30, p.332. 
26 al-Jûmi ‘u 's-sahih: zakat, chap. "sadaqah", vol.3, pp.50-51, no.662. 
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has miraculous powers (karámát)." as-Sam‘ani stated: "Many 
[of the Traditionists] can be traced back to him, each one of 
whom was spoken of as a Khuzaymi [as he was the imam of a 
Traditionist school]." This is a small sample of what was said 
about him.” 

Ibn Khuzaymah asserted that Allah has a face. He said: "The 
meaning of this is not that His face is like a human face; 
otherwise anyone could say that humans had a face, and pigs, 
monkeys, and dogs, and so on, have faces, and that the faces of 
humans are like the faces of pigs, monkeys, and dogs . . .?* 

Similarly, he mentions the eye, the hand, the palm, and the 
right side, saying: "The eyes of Allah are unlike any other 
eyes." He adds: 

We say that our Lord the Creator has two eyes, by which 
He can see that which lies beneath the ground and under 
the seventh and lowest earth, and that which is in the 
highest heavens, and all that lies in between . . . Let us add 
a commentary and explanation and say: The eye of Allah is 
eternal and everlasting, and its strength continues for-ever, 
and is never destroyed or extinguished, while the eyes of 
human beings come into being; they did not exist and were 
not created, then АПаһ brought them into being and created 
them with His Word, which is one of His essential 





27 adh-Dhahabi, Tadhkiratu T-huffaz, vol.2, pp.720-31, al- ‘Ibar, vol.2, p.149; 
as-Sam'àni, al-Ansáb, vol.5, p.124; Ibnu '1-Athir, al-Lubáb, vol.1, p.442; 
Ibnu 'l-Jawzi, al-Muntazam, vol.6, pp.184-6; Ibn Kathir, al-Bidayah wa 'n- 
nihayah, vol.11, p.149; as-Subki, Tabaqátu 'sh-Sháfi їууаһ, vol.3, pp.109- 
19; as-Safadi, al-Wafi bi '1-wafayát, vol.2, p.196; al-Yàfi', Mir 'átu 'l-jinàn, 
vol.2, p.264; Ibn ‘Abdi 'l-Hayy, Shadharátu 'dh-dhahab, vol.2, pp.262-3; as- 
Suyütt, Tabaqátu 'I-huffáz, pp.310-1; Ibnu l-Jazart, Tabagátu 'l-qurra’, 
vol.2, pp.97-98. 

at-Tawhid wa ithbát sifati 'r-rabb, revised and commented upon by 
Muhammad Khalil Harás, teacher in the College of Usülu 'd-Din (in al- 
Azhar), al-Azhar University Library, Cairo, 1387/1968, p.23. 
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attributes . . 2 


He states that АПаһ has two hands: 'His two eternal hands 
are everlasting, while created hands come into being . .. What a 
comparison!” Interpretation is excluded from all this, espe- 
cially the interpretation of His hands as Favour and Power.” 

He mentions that: 

The speech of our Lord does not resemble the speech of 
created beings, because the speech of Allah is unbroken, 
uninterrupted by a pause or mannerism, unlike the words 
of humans, which are broken by mannerisms and silences 
due to pauses [for breath], or reflection, or fatigue . . Өн 
3. ‘Uthman ibn Sa‘Id, Abū Saʻīd ad-Dàrimi, at-Tamimi, as- 
Syistant (c 199/815—280/894), al-Imam al-Hafiz al-Hujjah, a 
thorn in the flesh of the heretics, an upholder of the sunnah, 
trustworthy, established, an authority. It is said of him: He was 
an imam who was emulated during his life and after his death. 
The Shàfits mentioned him in their biographies, and the 
Hanbalis count him among the followers of Ibn Hanbal.” 
ad-Dàrimi stated that Allah has a place (makan), which he 
demarcated as the throne (al-'arsh)," and that He is clearly 
visible to His creation, above His throne in the atmosphere of 
the Afterlife, where there is no other creature, and no sky above 
Him.” He said: 





° Thid., pp.50-55. 

? Thid., pp.82-85. 

?! Tbid., pp.85-88. 

? Thid., p.145. 

33 Tadhkiratu 'l-huffáz, vol.2, pp.621-2; al-‘Ibar, vol.2, p.64; Mir 'átu 'l-jinàn, 
vol.2, p.193; Ibn Kathir, vol.ll, p.69; Tabaqátu 'sh-Sháfi'iyyah, vol.2, 
pp.302-6; Tabaqátu 'I-huffaz, p.274; Tabaqátu '1-Hanábilah, vol.1, p.221. 

34 ar-Radd ‘alû Bishr al-Marrisi, ‘Aqdid as-salaf, published by Dr ‘Ali Sami 
an-Nashshár, ‘Ammar Јат“ at-Talibi; Munsha’atu 'l-Ma‘arif, Alexandria, 
Egypt, 1971, p.382. 

35 Ibid., p.439. 
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We have specified a single place for Him, the highest, 
purest, and most noble place: His mighty throne . . . above 
the seventh, highest heaven, where there are no men or 
jinn, no smoke, no toilet, and no devil. You [Bishr al- 
Marrisi]| ^, along with the rest of your misguided col- 
leagues, claim that He is in every place, in smoke, in the 
toilet, and next to every man and jinn! Is it you who 
anthropomorphize Him, when you speak of incarnation in 
places, or us?? 

He said: 
If Allah did not have hands with which to create Adam and 
touch him as you claimed, then it would not be possible to 
say [of Allah]: by Your gracious hand.** 
Thus he ignored all meaning or explanation relating to 
Favour or Power, save for the two hands [for which there is 
a meaning, since they are the organs dedicated to 
sensation]. ” 
Truly Allah has two fingers . . . and two legs; there is no 
other interpretation. ® 
Although we do say, as Allãh states: The face of thy Lord 
remains (ar-Rahman, 55:27). By this He meant the face 
that is turned towards the believers, and not good works, or 
the giblah . . ."! 
The refutation of anthropomorphism is rather that Allah 
posesses all these, but that they are not analogous to 
created things.” 





36 i e., Bishr ibn Ghiyáth al-Marrisi, al-Baghdadi, al-Hanafi (c 138/755—218/ 
833), the scholar who proclaimed and defended the theory that the Qur'an 
was created, along with other Mu'tazili ideas, whom ad-Dàrimi is refuting. 

37 Thid., p.454. 

38 Thid., p.387. 

39 Thid., p.398. 

40 Thid., pp.420, 423-4, 427-8. 

“| Ibid., p.516. 

* Ibid., p.432-3, 508. 
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I have cited the above as specific examples of what has been 
stated about the non-Imámi Traditionist school, and I shall not 
add anything to them, except what I consider necessary to note 
— ш a very brief manner — regarding the intention of corpor- 
ealism and anthropomorphism which is refuted of Allah, and 
which certain proofs have refuted. The real meaning of the 
doctrine of corporealism or what underpins it, such as limbs or 
bodily extremities, locality, and time, requires the comparison 
of Alláh with created beings; anthropomorphism lies at the root 
of corporealism and its consequences, not in its typology or 
particularities. The doctrine that Alláh has a head or a stomach, 
for example — may Allah be raised above such things — requires 
corporealism, and leads in the end to Alláh being comparable 
with created beings. Either His head or stomach are compar- 
able to created heads or stomachs, or they do not resemble any 
of these heads or stomachs and are rather distinguished as a 
head which does not resemble any other, and a stomach which 
does not resemble any other, and so on for other things besides 
the head and the stomach. 

With respect to the hadith which they pass on and maintain 
as true (the sources will be mentioned), 'Allah created Adam in 
His own image', according to those who explain it as the image 
of Allah, and another hadith, that Adam was created in the 
image of the Merciful (ar-Rahmán), these do not refer to the 
belief that Allah has an image or a face, and that is all, but [to 
the belief] that His image and His face resemble the face and 
image of Adam and resemble man's face and the image of him. 


12 
COMPARISON OF THE IMAMI AND 
NON-IMAMI SCHOOLS 


For a comparison between the above and that which is as- 
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sociated with the Imámiyyah, the reader can refer to what I have 
written about the Imámri Traditionists in what I have said 
concerning as-Sadüq and al-l'tigádátu 'I-Imàmiyyah and his 
connection with al-Mufid and Tashihu 'l-i'tiqád. What follows 
is a discussion of the Hishamayn, [i.e.] Hisham ibn al-Hakam 
and Hisham ibn Salim, who were accused of corporealism and 
anthropomorphism. As for others besides them, and those whose 
names are mentioned alongside them, I do not deny that there 
were among the Imámiyyah those who spoke of determinism 
(jabr) and anthropomorphism, or who were accused of it, but 
these were very few. It is natural, with respect to all sects, and 
in all intellectual and religious communities, for a member or 
members to deviate, to stand apart with ideas and convictions, 
which are at odds with the group they originate from. To judge 
the group itself by way of judgements drawn from the stance of 
these few is incorrect, unless they form the majority, or are 
prominent or predominate to the extent that they become repre- 
sentative of their sect, and a model for them. 

Another example which underscores what I have said comes 
from a study of the commentaries on а/-Каў in what concerns 
the hadith on Unicity in Kitabu 't-Tawhid. Of the many com- 
mentaries of al-Káfi there are four, all in print, by four contem- 
poraneous scholars. They are:- 

1. байги 'd-Din, Muhammad ibn Ibrahim ibn Yahya al-Qawami, 
ash-Shirázi, Sadru 'l-Muta’allihin (979/1571—1050/1640): Sharhu 
'-Káfi, dealing with what is contained in the first part of the 
Kitübu 'l-Hujjah in the Usülu 'I-Káft. 

2. Muhammad Salih ibn Ahmad al-Mazandarani (d. 1086/ 
1675), the famous scholar and Traditionist: Sharh Usgülu 'I-Kafi 
wa 'r-Rawdah. 

3. al-Fayd al-Kásháni, Muhammad Muhsin (1010/1599—1091/ 
1690), in his comments on the hadith of al-Kàft on Unicity in 
his book al-Wafi. 
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4. al-‘Allamah al-Majlisi; Muhammad Baqir ibn Muhammad 
Taq? (1037/1628—1110/1699): Mir atu 'I-'ugül, which comments 
extensively on al-Kafi. 

These four differ with respect to their intellectual orienta- 
tions, their knowledge of the sciences, and their specialization 
in its branches. Among them, one was considered an outstand- 
ing authority in Islamic philosophy, the master of one of its 
most famous schools, i.e., Sadru 'l-Muta’allihin. Another was 
among those who stood between philosophy, figh, and hadith, 
i.e., al-Fayd, and the two others were largely concerned with 
hadith and its sciences, i.e., al-Majlist and his brother-in-law al- 
Mazandarani. A study of their commentaries and their con- 
currance on hadith transmitted from the Imáms of the Ahlu 'l- 
Bayt, peace be upon them, concerning Unicity and Justice 
should provide us with the strongest evidence for what I have 
stated about the Imamiyyah: that whatever the differences in 
their approaches their opinions about that which related to the 
fundamentals of the faith did not differ. 

At the most basic level, the fundamental reason for this goes 
back to the nature of the Imami hadith itself, and the fact that 
they differ from non-Imámi hadith. The hadith related by non- 
Imami sects — and I have listed the names of the books which 
refer to these hadith, and which treat of their explanations, and 
of the interpretations of those which require interpretation — do 
not contain a trace of anything that refutes corporealism, anthro- 
pomorphism, or determinism, while at the same time they abound 
in hadith which on the surface support corporealism, anthropo- 
morphism, and determinism. The interpreters could not find 
reliable hadith which explicitly refute anthropomorphism, thus 
enabling them to solve the problem by explicating hadith with 
hadith or by interpretating what appears to affirm it through that 
which textually negates it, so they were compelled to take refuge 
in other methods of interpretation. 
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This is clearly apparent in the works of Ibn Fürak, al- 
Khattabi, and al-Bayhaqi — mentioned above — and also in what 
was written by Abu 'l-Ma'àli al-Juwayni, ‘Abdu '1-Malik ibn 
*Abdillàh an-Naysábürr ash-Shafi‘t (419/1028—478/1085), the 
famous Ash‘art theologian, in his books on theology, and 
Fakhru 'd-Din ar-Rázi, Muhammad ibn ‘Umar ash-Sháfi'1 (544/ 
1150-606/1210), the imam of the theologians, the well-known 
Ash'ari commentator, in his famous Commentary on the Holy 
Qur’an and in his books on theology. It is also evident in the 
interpretations of Ibnu 'l-Jawzi and Taqiyyu 'd-Din al-Hisni, in 
their two books on religion mentioned previously. A study of 
these interpretations should provide the strongest proof of what 
we have said. 

The situation with Imámi hadith was the opposite of this. 
The hadith on Unicity are cited in the Kitábu ‘t-Tawhid in al- 
Kulayni's а/-Каў, the Shaykh as-Sadüq's Kitabu 't-Tawhid, and 
the Kitabu 't-Tawhid wa '1- ‘аа! from the well-known encyclo- 
paedia of hadith, the ‘Allamah al-Majlist's Biháru 'l-anwàr. The 
latter contains all that was passed down in the Imámi sources, 
whether it was firmly established or incompletely transmitted, 
whether its chain of authority was correct or incorrect, and is to 
be found in the modern edition in six sections (vols.3-8). 
Whoever refers to them will find them without equal, for they 
are replete with sound hadith, one after the other, complete, and 
meaningful, which clearly prove the refutation of anthro- 
pomorphism, corporealism, and determinism, and which spe- 
cifically prove the majority of what the Imámiyyah believe 
regarding Unicity and Justice, along with that which they share 
with other Muslims. For this reason, al-Kulayni and as-Sadüq 
did not find any difficulty in demonstrating the falsity of these 
doctrines, except in the fact that they had to choose from an 
enormous number of hadith, which plainly and clearly 
demonstrated it. 
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On top of all this, there is what the Shaykh as-Sadüq pointed 
out in the opening of the Kitabu 't-Tawhid, when he said: 

What led me to write my book was that I found people 
among those who opposed us attributing the doctrines of 
anthropomorphism and determinism to our group, since 
they found information in their books of whose explanation 
they were 1gnorant or whose meaning they did not under- 
stand, and which they took out of context and failed to 
compare word by word with the Qur'an [to see if it 
concurred with the holy Qur’an in word and meaning, for 
if the holy Qur’an substantiated anthropomorphism and 
determinism, then it was proof, and if they did not speak of 
a proof for this in the Qur'án why did they speak of its 
proof in hadith]. In this way they denounced our school 
before the ignorant, obscured our path for them, diverted 
people from the religion of Allah, and prompted them to 
reject the proofs of Allah. I have sought favour with Allah 
in writing this book on Unicity and on the refutation of 
anthropomorphism and determinism . . .* 

The essence of the discussion is that the Imamiyyah studied 
their beliefs in light of the hadith passed down from the Imáms, 
peace be upon them, and that this study clearly revealed that 
what they believed derived from these hadith, and that the 
contents of the hadith were consistent whether they had been 
narrated on the authority of the first Imam, the Commander of 
the Faithful, peace be upon him, or from the eleventh Imam, or 
the Awaited Proof, peace be upon them, for example. The 
reason for this is that after having professed belief in the 
Imámate and sworn obediance to the Imáms, peace be upon them, 
as I previously noted regarding the meaning of the Imámate 
among the Imámiyyah, they took their beliefs from them, just as 
they took their laws. A study of the two books I 'tigádátu 'l- 





9 at-Tawhid, Maktabatu 's-Sadtiq, Tehran, 1387, p.17-18. 
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Imamiyyah by as-Sadüq and Tashihu '-i‘tigad by al-Mufid 
suffices to uphold this view, especially since as-Sadüq's book is 
no more than a compilation of the contents of hadith and 
Qur’anic verses employing the same words and phrases as we 
have mentioned previously. 

I shall not dwell on the idea that the Imamiyyah drew on the 
Mu‘tazilah and were influenced by them in the beliefs they 
concurred upon except to say that it is a baseless falsehood 
without a speck of truth in it, and without any support from the 
study of the beliefs of the Imámiyyah and the foundations upon 
which these beliefs are based. The question, which deserves 
attention, is whether anyone apart from the Imámiyyah took 
their beliefs from the Imams. I shall not attempt to look into this 
aspect here; it is enough to point out that al-Ka*br al-Balkhi, the 
Qadi ‘Abdu 'l-Jabbàr, Ibnu 'l-Murtada, and Nashwan al-Himyari 
trace the origin of the Mu'tazilah School, with respect to Justice 
and Unicity, to the Commander of the Faithful, peace be upon 
him. 

adh-Dhahabi said: "Zurqan [the famous Mu'tazili mutakal- 
lim] said: 'Abu 'l-Hudhayl al-‘Allaf narrated to us: "I have taken 
what I believe concerning Justice and Oneness from ‘Uthman 
at-Tawil, and he informed me that he took it from Wásil ibn 
‘Ata’, who took it from ‘Abdullah ibn Muhammad ibn al- 
Hanafiyyah, who took it from his father, who took it from his 
father “АП, who took it from the Messenger of Allah, may Allah 
bless him [and his family] and grant [them] peace, who narrated 
that Gabriel came down with it from Allah, the Sublime."' 
Several people have narrated this from Zurgàn." ^ 





^ al-Balkhi, Dhikru 'I-Mu ‘tazilah, p.64; al-Qadi ‘Abdu 'l-Jabbàr, Fadlu 'l- 
i'tizàl wa dhikru 'l-Mu ‘tazilah, pp.146-7, 150, 163, 214-5; Ibnu 'l-Murtada, 
al-Munyah wa 'l-amal, pp.26-27, 125-8; al-Bahru 'z-zakhkhar, vol.1, p.44; 
Nashwan al-Himyart, Haru 'l- туп, p.206. 

4 Siyar а làmi 'n-nubalá', vol.13, p.149. 
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It must be pointed out that if something is found in I‘tigadatu 
'l-Imãmiyyah which al-Mufid did not comment on or which he 
affirmed, which he objected to or did not accept, or with the 
proof of which, as given by as-Sadüq, he was not satisfied, it is 
not consequently established that other Imámi scholars agreed 
with either or both of them, deemed their proofs correct, agreed 
with the demonstrations of their opinions, or accepted al- 
Mufid's objections. Naturally, this aspect of the two books is 
restricted to the details of what is mentioned in them, not to the 
fundamental beliefs, which all the Imámiyyah are agreed upon. 


13 
THE NATURE OF IMAMI TRADITIONS REJECTS 
CORPOREALISM AND ANTHROPOMORPHISM 


One example, which I shall cite, of the hundreds of examples, 
which demonstrate the nature of Imami hadith and their insist- 
ence that no inclination towards corporealism and anthropo- 
morphism or determinism should find a place in the soul of 
anyone who believes in them, is what was narrated on the 
authority of the Commander of the Faithful, peace be upon him, 
in the words of one of his famous speeches. 

This is the speech mentioned by ash-Sharif ar-Radi, Abu 'l- 
Hasan Muhammad ibn al-Husayn al-Müsawi (359/970—406/ 
1015) in Nahju 'l-Balaghah, and which was narrated by the 
Imámi Traditionists who came before him. The Shaykh aş- 
Sadüq (с 306/919-381/991) transmitted, and partially com- 
mented upon, a large section from the beginning of this sermon 
in his Kitübu 't-Tawhid, “° though this differs somewhat in 
wording from the versions in Nahju 'I-Balághah, and al-Bihár.^ 





^$ Maktabatu 's-Sadiiq, Tehran, 1387, pp.48-56. 
47 Vol.4, pp.274-84. 
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Abu n-Nadr Muhammad ibn Mas'üd as-Sulamt al-‘Ayyashi 
(d. с 320/932) also narrated it, and extracted a portion of it in 
his Т; ат,” and this is narrated in al-Bihar,” and in the T. afsiru 
"-burhün.? All of them traced the chain of authority from 
themselves back to Mas‘adah ibn Sadaqah, who narrated it on 
the authority of the Imam as-Sádiq, and on the authority of his 
father, peace be upon them both. This person is Abü Muham- 
mad, Mas'adah ibn Sadaqah al-‘Abdi, a follower of as-Sadiq 
and al-Kàzim, peace be upon them both, who wrote Kitab 
Khutab Amir al-Mu'minin ‘alayhi 's-salám.?! Zaydi Traditionists 
such as Yahya ibn al-Husayn al-Hasani, an-Natiq bi 'l-Haqq, the 
Zaydi imam (340/952—424/1033), narrated it with another chain 
of authority ending with Zayd ibn Aslam,” who narrated it 
directly from the Commander of the Faithful, peace be upon 
him. His wording is close to that of as-Sadüq, although the 
chain of authority differs. The author of Taysiru 'I-matàlib fr 
amáli 'I-Imüm Abi Tálib? cites a large portion of it, as does 
Ahmad ibn Muhammad ibn ‘Abd Rabbih al-Qurtubi al-Maliki 
(246/860—328/940) in his al- 'Igdu 'I-farid.~* 

The Commander of the Faithful, peace be upon him, 





48 Vol.1, p.163, no.5. 

? Vol.3, p.257. 

5 Vo]. 1, p.271, no.12. 

>! an-Najashi, p.259, Мајта ‘и 'r-rijál, vol.6, p.87; adh-Dhari'ah, vol.7, p.191, 
no.972. 

52 This would appear to be a scribal error, the true person being Zayd ibn 
Wahb al-Jahni (d. 96/715), one of the greatest of the Followers of the Com- 
panions of the Prophet, and one of the followers of the Imám “АП, who 
wrote a Kitab Khutab Amir al-Mu'minin ‘alayhi 's-salàm ‘ala 'I-manábir fi 'l- 
jum ‘ah wa 'l-a'yád wa ghayrihá; see at-Tis!, al-Fihrist, p.97; Ма ‘limu 'l- 
'ulamá', p.44; Majma'u 'r-rijal, vol.3, p.85; adh-Dhari'ah, vol.7, p.189. 
no.965. 

53 Mu'assasat al-A*lami, Beirut, Lebanon, 1395/1975, pp.202-4. 

4 Board of Writing, Translation, and Publication, Cairo, 2" ed., 1381/ 1962, 

vol.4, pp.152-4. 
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delivered this sermon from the pulpit in Küfah. A man said to 
him, while he was speaking: "Describe our Lord as we will see 
Him with our eyes..." and he became angry with him and 
summoned the community to prayer; and the people collected 
about him until the mosque was packed with his followers, and 
he said, among other things (according to the narration of ash- 
Sharif ar-Radt): 
I bear witness that whoever makes a likeness for You out 
of the disparate limbs of Your creation and the connection 
of the sockets of their joints which you have clothed in 
Your wisdom has not fixed the innermost part of his mind 
on knowledge of You, nor has certainty informed his heart 
that there is no equal to You. It is as if he had not heard the 
followers absolving themselves from those they [falsely] 
follow, saying: By Allah, we were in manifest error when 
we made you equal with the Lord of the worlds (ash- 
Shu‘ara’, 26:97-98). The transgressors falsify You when 
they liken You to their idols, attribute to You with their 
imaginations the adornment of created things, divide You 
up in their minds according to the partition of bodies, and 
judge You by analogy with natural constitutions and their 
various powers through the talents of their intellects. I bear 
witness that whoever equates You with a thing of Your 
creation has put You on the same level with it, and that 
whoever does so is a disbeliever, according to that which 
has been revealed through the unambiguous among Your 
verses and that which the evidence of Your clear proof 
pronounces. For truly You are Allah Who cannot be 
confined to the mind so as to be brought into conformity 
with the vicissitudes of its thinking, nor to the deliberation 
of its mental operations to be limited and subject to whims.” 





55 Nahju 'I-Balághah, the commentary of Muhammad ‘Abduh and Muham- 
mad Muhyi'd-Din ‘Abdu 'l-Hamid, al-Istiqámah Press, Cairo, vol.l, pp. 
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I do not wish to comment on this section of the sermon, in 
which the Imam pointed out the reasons for the occurance of 
anthropomorphism and corporealism among the Imamiyyah in 
its early days, ‘when they liken You to their idols . . .' However, I 
will say that someone who believes that these words, and others 
from the hadith of the Ahlu 'I-Bayt, are from an infallible Imam 
who commands an obedience not unlike that of the Messenger 
of Allah, peace be upon him and his progeny, (and I have 
already demonstrated the belief of the Imámiyyah in the 
Imámate and the Imám) would hardly be naturally inclined 
(except in abnormal circumstances) to speak about anthropo- 
morphism or corporealism except in an unknowing way. The 
Qadi ‘Abdu 'l-Jabbár al-Mu'tazili ash-Shafi‘T said: 

As for the Commander of the Faithful, peace be upon him, 
his sermons declaring the refutation of anthropomorphism 
and upholding Justice are more than can be counted . . .*° 

He also stated: 

If you look at the sermons of the Commander of the 
Faithful, you will find them replete with refutations of the 
visibility of Allah.” 


14 
ANTI-IMAMI SCHOLARS REVERSE THE REALITY 


Whatever the case may be, the accusation was raised against the 
Imámiyyah by their adversaries that the Imamiyyah, in their 
formative days and during the times that immediately followed, 
limited themselves and their beliefs within the literally pre- 
scribed boundaries of the Holy Qur'án and the Sunnah, and did 





163-4; see also al-Bihar, vol.77, p.318, and the commentary of Ibn Abi 'l- 
Hadid, vol.6, pp.413-5. 

56 Fadlu 11-1 11201 wa dhikru '-Mu tazilah, p.163. 

57 Sharhu 'l-ugüli 'I-khamsah, p.268. 
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not cross over into intellectual fields by relying on reason as a 
basis for explaining the faith and its directives, or resorting to it 
in demonstrating the truth, rejecting the objections of its 
enemies, and showing the falsity of their proofs. 

However, the adversaries of the Imamiyyah did not stop at 
that; rather, they went on to accuse the Imamiyyah of being, 
before their joining the Mu'tazilah: 

1. Clear proponents of anthropomorphism and corporealism; 

2. Not upholders of Justice as a religious principle having special 
attributes and requirements; 

3. Unaware of the precise differences and theoretical discus- 
sions pertaining to Unicity and Justice — which I pointed out in 
a general way during the discussion about the beliefs of the 
Imamiyyah — and unaware of the difference between Attributes 
of Essence and Attributes of Action, for example, since they 
had not yet resorted to intellectual investigations which lead to 
the clarification of these critical fundamentals and the estab- 
lishment of these particulars; 

4. And upholders, even fierce upholders, of predestination. 

Abu 'l-Husayn al-Khayyat al-Mu'tazili stated: 

As for the totality of the teaching of the Rafidah, it is: that 
Allah has a physique, an image, and a limit; He is in motion 
and at rest, draws near and moves away, is lightened and 
weighed down... This is Rafidi Unicity in its entirety, 
save for a small group of them who associated with the 
Mu'tazilah and believed in Unicity,...and these the 
Ráàfidah expelled and washed their hands of. As for their 
shaykhs, like Hisham ibn Salim, Shaytanu 't-Tàq, “АП ibn 
Maytham, Hisham ibn al-Hakam, ‘Alī ibn Mansur, and as- 
Sakkak, their belief is what I have related concerning 
them.?? 

McDermott says, on the authority of Ibn Taymiyyah, that the 





58 al-Intisàr wa 'r-radd ‘alû Ibnu 'r-Rawandi al-mulhid, p.14. 
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doctrine of Divine Justice was taken up by the later writers of 
the Imámiyyah, like al-Mufid (336/948—413/1022), al-Müsawi 
(ash-Sharif al-Murtadá [355/966—436/1044]), and al-Karajiki 
(c 369/980—449/1057), and had little influence on their 
predecessors in the Imámiyyah. On this basis, McDermott main- 
tains that al-Khayyat points to the presence of a minority con- 
nected with the Mu‘tazilah and influenced by their beliefs, just 
as al-Ash'ari mentions in his writings. McDermott gives the 
Nawbakhtiyyin, who existed around the end of the third century 
(the beginning of the tenth century AD) as an example.” 
al-Mufid was heir to a double legacy: that of the early 
Im&mite theologians — notably the Nawbakhtis, who were 
in contact with Mu‘tazilite thought from the latter part of 
the third century of the Hijrah, and the traditionist school 
of Qum represented by Ibn Bàábüyah al-Qummi [as- 
Sadüq]. ^ 
But a disciple of Ibn Taymiyyah, Shamsu'd-Dm adh- 
Dhahabi (673/1274—748/1348) anticipated what his colleague 
narrated, and said: 
Since the end of the year 370 [980] up to our own time the 
Ráfidah and the Mu‘tazilah have befriended each other like 
brothers. 
However Ibn Hajar al-‘Asqalani does not accept this defin- 
ition of history, and states: 
It is not as he says, but rather they ceased being brothers 
from the time of al-Ma mun (the ‘Abbasid caliph [170/786 — 
caliph 198/813 — d. 218/833]),” 
I shall pass over all these remarks, and concern myself only 
with the examination of what they are founded upon. It all goes 





3 The Theology of ash-Shaikh al-Mufid, pp.2-3. 
© Thid., p.395. 

61 Mizanu 1-1 ‘tidl, vol.3, p.149. 

62 Lisûnu 'I-mizàn, vol.4, p.248. 
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back to what these adversaries related on the authority of some 
of the Imàmi scholars, and the predecessors of their Tradition- 
ists and theologians, like those al-Khayyat names, concerning 
the doctrine of blatant corporealism and anthropomorphism, and 
how they wound up on the brink of idiocy and obscenity. 

In doing so I am motivated by the endeavour to uncover the 
truth, and more importantly, by my belief in Islam and what it 
enjoins upon faithful Muslims who heed words when they are 
spoken, who listen to all sides of the story and then pick the 
best, who judge fairly and without personal bias, who speak the 
truth even when it goes against them, and adhere to the word of 
Allah: O you who believe! Be steadfast witnesses to Allah in 
equity, and do not allow hatred for any people to seduce you, 
and cause you to act unjustly. Act justly, for that is closer to 
your duty. Be dutiful to Allah, for Allah is informed of what you 
do (al-Mdaidah, 5:8). Faithful to all this, I shall examine some 
of these charges in a general way via a study restricted to the 
two Hishams, Hisham ibn al-Hakam and Hisham ibn Salim. I 
shall not venture beyond them, and on the results of this inquiry 
about them judge others who are like them. 


* * * * * 


Before beginning, however, I shall summarize the main points: 
i) By its very nature, Imami hadith can only accept that those 
who believe in them must follow those propositions upon which 
the Imàmiyyah are generally agreed, and the later Imámiyyah 
were here only following previous generations. These generally 
agreed positions have been previously pointed out in summary 
form. 

ii) Unlike the situation with the Imámiyyah, there occured a 
split among the non-Imámis into those who submitted to the 
hadith which reached them, and who accepted them without any 
commentary or interpretation, and out of which those who were 
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called the muhaddithin developed; and into those who did not 
accept them absolutely, such as the Mu'tazilah, whether we 
accept the accusation by their opponents that they were 
unbelievers in the sunnah, or accept that, as they themselves 
said, they were unbelievers in those hadith that were fabricated 
— because they did not accord with their beliefs — and that they 
interpreted other hadith to accord with their beliefs. Between 
these two camps there arose a bitter controversy, with accus- 
ations of heresy and going beyond the bounds of religion, even 
sometimes reaching physical confrontation. However, this kind 
of dispute never arose among the Imamiyyah at all, not even to 
the smallest degree. This has already been attributed to the fact 
that Imámi hadith did not give rise to such splits, and clearly 
demonstrated Imãmı beliefs so that such a split could not occur. 
iii) We have already pointed out that the kalam school among 
the non-Imámis is really represented by the Mu'tazilites, not the 
Ash‘arites. Investigation reveals that the latter had as their aim 
to harmonize the intellectual procedures of the Mu‘tazilt school 
with the beliefs of the muhaddithün. They did have recourse to 
investigation, though this was not a position sanc-tioned by 
their hadith, and they found nothing in the sunnah to authorize 
their interpretation and which could support their claim to be 
interpreting the sunnah by the sunnah. They were obliged not to 
reject the sunnah so that they would not be accused of 
depending solely on interpretation as the Mu'tazilah were. 

iv) The Imámiyyah did not blindly follow the Mu'tazilah in 
those opinions on which they agreed, but were only following 
their Imáms in these beliefs. The Imams preceded the Mu‘tazilah 
both historically and in status, and so one cannot say that they 
were taught by them. 

v) The Mu'tazilah themselves agreed that they took their basic 
positions — tawhid and ‘aql — from Amir al-Mu’minin, ‘Alt ibn 
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Abi Talib, peace be upon him, through isndd which were trust- 
worthy for them; and “АП, peace be upon him, was the first of 
the Shi‘ Imáms. The Imamiyyah paid more attention to the 
evidence of his teachings than did the Mu‘tazilah, and we have 
already given an example of this. So, if it is incorrect to say that 
the Mu'tazilah borrowed from the Imamiyyah, surely it is, in 
fact, all the more incorrect to say that the Imámiyyah bor-rowed 
from them. 


15 
HISHAM IBN AL-HAKAM: 
SOME ASPECTS OF HIS PERSONALITY 


Abū Muhammad, Hisham ibn al-Hakam al-Kindi (their client) 
al-Kufi, then al-Baghdádi (с 105/723—189/805), shaykh of the 
Imámi theologians and their leader, was born in Küfah, and 
grew up ш Wásit — both cities in Iraq — and then returned to 
Küfah and lived there. He had a business there, and one in 
Baghdad, and then he moved to Baghdad in the year 179/796, 
and lived there without interruption. Hishám met the Imáms as- 
Sádiq and al-Kàzim, peace be upon them, and outlived al- 
Kazim, but was unable to meet ar-Rida, peace be upon them. 
The scholars of the Imámiyyah said of him: "He was a trust- 
worthy source of hadith, of excellent scholarship in his school, 
a faqih, and a theologian, . . . well versed in the art of theology, 
ready to answer. Praises of him are related on the authority of 
the Imáms as-Sádiq, al-Kazim, ar-Ridà, and al-Jawad, peace be 
upon them, . . . and they extolled him with abundant com- 
mendations." ^? Ibnu 'n-Nadim described him similarly.“ 





63 al-Mufid, al-Fusülu 'I-mukhtàrah, vol.1, p.28; at-Tüsi, al-Fihrist, pp.203-4; 
an-Najashi, pp.304-5; Ibn Shahràshüb, Ma ‘ти 'I- ulama’, p.115; al- 
*Allámah al-Hilli, Khuldsatu 'l-aqwál, p.178; and concerning the authority 
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The Shaykh al-Mufid said: "Of his rank and stature, it was 
reported by Abū ‘Abdillah Ja‘far ibn Muhammad, peace be 
upon them, that he came to him in Mina while he was a boy, his 
beard just beginning to grow. There were Sht“ shaykhs like 
Humrán ibn A'yan, Qays al-Masir, Yinus ibn Ya'qüb, Abū 
Ja‘far al-Ahwal [Mu minu 't-Taq], and Hisham ibn Salim in his 
company, and he elevated him above all of them. All the others 
were older than him, and when Abū ‘Abdillah, peace be upon 
him, noticed what he had done was unbearable to his follow-ers, 
he said: 'He assists us with his heart, his tongue, and his 
hand.'" 65 

Ibn Shahráshüb states the equivalent and adds: 

[as-Sádiq], peace be upon him, said: 'Hishàm ibn al-Hakam 
is a pioneer of our truth, the driving force of our doctrine, 
the bulwark of our sincerity, the defender against the 
falsehood of our enemies; he who follows him follows us, 
and he who is opposed to him and deviates from him is our 
enemy and deviates from и$.'°° 

Hisham ibn al-Hakam was a theologian, strong in theology, 
proficient in argument and debate, quick-witted, with a strong 
memory, a deep knowledge, extensive education, multi-faceted, 
highly active and a competitor in debate. He was in contact with 
all those who developed opinions and were theologians of Muslim 
and non-Muslim sects; he argued with them, discussed with 
them, and moreover, befriended them, to the point where he set 
an example with his friendship and friendliness towards who- 
ever befriended him, even if their views were opposed to his. 





of all those who wrote biographies of him, see: Mu jam rijali 'l-hadith, 
vol.19, p.331. 

% al-Fihrist, pp.203-4. 

65 aLFusülu 'Hmukhtürah, vol.1, p.28; al-Bihar, vol.10, pp.295-6; see the hadith in 
al-Káft, vol.l, pp.171-3, nos.433/4, and in many other sources of hadith. 

$6 Ma ‘ûlimu 'I- 'ulamá ', p.115; Mu jam rijáli 'I-hadith, vol.19, p.334. 
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This aspect of the character of Hisham is of vital importance in 
understanding his personality. One of the people he befriended, 
and for whom his friendship set an example, was ‘Abdullah ibn 
Yazid al-Fazari al-Kufi, the Ibadi theologian. He and his followers 
were of the Kharijt sect, which came closest to the Ahlu's- 
Sunnah.” The Ibüdiyyah were a Kháriji sect who took their 
teachings from them.° He was one of the greatest Kháriji theolo- 
gians and writers; they cite his books as: Kitabu 't-Tawhid, Kitab 
‘ala 'I-Mu 'tazilah, and Kitabu 'r-radd ‘ala 'r-Rafidah.© 

‘Abdullah ibn Yazid al-IbadiI was one of the best friends of 
Hishám ibn al-Hakam, and was a business partner with him. ® 

al-Jáhiz makes them out to have been the best of opponents, 
between whom there was no severity, no harshness, and no 
enmity, ... and they ended up as companions after associating 
and sharing company . . .They were improved in their adver-sity 
by what came of their cooperation in all their trading. "' 

‘Abdullah ibn Yazid al-Ibádr was in Küfah, where his com- 
panions debated with him and learned from him. He was a 
cobbler in partnership with Hisham ibn al-Hakam, who was his 
senior . . . and his Ráfidi companions debated with him and 
learned from him. Both of them were in the same shop, as we 
say of opposition in schools of at-Tasharri [the belief of ash- 
Shurat, ie. the Khawarij] and ar-Rafd. There never passed 
between them any abuse or offense, as knowledge, the judge- 
ment of reason, the requirements of the religious law, and the 





67 Ibn Hazm, al-Fisal, vol.2, p.112. 

$8 Ibn Hajar, Lisdnu 'l-mizán, vol.3, p.378. 

69 al-Ash'ari, Magqálatu 'I-Islámiyym, vol.l, p.186; Ibnu'n-Nadim, al-Fihrist, 
p.233; ash-Shahristánt, al-Milal wa ‘n-nihal, voll, p.137; al-Baghdádi, 
Hadiyyatu 'l- 'árifin, vol.1, p.446. 

70 Kamálu 'd-din, vol.2, p.363; al-Bihàr, vol.48, p.198. 

7! al-Jahiz, al-Bayán wa 't-tabyin, vol.l, pp.46-47; ar-Rághib, Muhàdaràtu 'l- 
udaba’, vol.2, p.7. 
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rules of debate and procedure require.” 

This special characteristic of Hisham induced most of those 
who differed with him in belief to associate with him immedi- 
ately, since those connected with him were not exposed to 
dangers, nor did they fear any discourtesy or betrayal from him, 
or any infringement of companionable behaviour or the 
proprities of debate. Ibn Qutaybah relates: 

A heretic came to Hisham, and said to him: 'I will say two 
things: I am aware of your impartiality and I am not afraid 
of your dissention.' Then he began to dispute with him, and 
Hisham interrupted him quickly, and gave him a 
satisfactory answer. ^ 

What we have presented about the character of Hishám 
demands that we reinterpret the relationship of Abü Shakir ad- 
Dayşãnī — a renowned atheist — with Hishám to one of friend- 
ship and companionship between them based on a relationship 
of controversy, inquiry, and discussion of their differences of 
opinion and belief. Perhaps Abū Shakir asked him to seek 
permission for him to visit the Imám as-Sádiq, peace be upon 
him,” and perhaps they quarrelled, and the discussion wound 
up at a point where Hisham no longer had an answer, as Hisham 
tells us, when he says that he met with as-Sádiq, peace be upon 
him, in Madinah, and learnt the answer from him, and then met 
Abū Shakir in Kūfah and told it to him, and the latter said: 
"This came from the Hijàz." ^ 

Nevertheless, this high character was transformed by his 
adversaries into slander and defamation. al-Khayyát says, in 
reply to those who accused the Mu'tazilah of taking some of 
their ideas from ad-Daysant: 





72 Murüju 'dh-dhahab, Paris offset, vol.5, рр.443-11. 

p ‘Uyunu 'l-akhbár, vol.2, p.154. 

74 at-Tawhid, p.290; al-Bihar, vol.3, p.50. 

75 al-Kûfî, vol.1, pp.128-9, nos.266/9; at-Tawhid, p.133. 
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Rather, the one accused of the doctrine of the Daysaniy- 
yah is the shaykh of the Rafidah, their scholar, Hisham ibn 


al-Hakam, a known companion of Abū Shakir ad-Daysáni 
76 


16 
HIS THEOLOGICAL PERSONALITY 
AND INTELLECTUAL ACTIVITIES 


Hishám's connections with theologians and leaders of sects 
increased after he took over leadership of the Barmakid debat- 
ing group. After the caliph Hàrün arrested the Imam Musa ibn 
Ja'far in the year 179/795, Hisham was forced to emigrate to 
Baghdad for an indefinite time and to take refuge with Yahya 
ibn Khalid al-Barmaki (120/738—190/805), the famous ‘Abbasid 
minister, and seek his protection. He eventually became, as the 
biographers state, 'devoted to Yahya ibn Khalid al-Barmaki, and 
led his sessions in theology and inquiry.'”” 
Yahya ibn Khalid had a majlis in his home, which was 
attended by theologians from all the religious sects and 
creeds on Sunday, and they argued with one another about 
their beliefs, and raised objections against each other. ° 
It was natural that this theological debating group, which 
convened weekly in the presence of the most powerful man in 
the state after the Caliph, should have been organized and 
presided over by Hisham. This is the meaning of their state- 
ment 'and he led his sessions in theology and inquiry.' It en- 
abled him to come into contact with the majority of those whose 
normal circumstances would not have permitted them to meet a 





76 al-Intişûr wa 'r-radd ‘ald Ibni 'r-Rawandi al-mulhid, p.37. 

7 at-Tisi, al-Fihrist, p.204; Ibnu'n-Nadim, al-Fihrist, pp.223, 224; 
Majma ‘u 'r-rijal, vol.6, p.233; Lisánu 'I-mizàn, vol.6, p.194. 

7 Kamálu 'd-din, vol.2, p.362; al-Bihar, vol.48, p.179. 
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distinguished theologian like Hisham, who would listen to their 
views and arguments, let them debate with one another, and 
then supervise the procedure of inquiry, and evaluate the 
arguments and give the correct view. al-Mas‘tdi tells of one 
such session: 
Yahya ibn Khalid ibn Barmak, a man of knowledge and 
discernment, and upholder of discussion and the giving of 
opinion, used to bring together many discussants and holders 
of opinion from the mutakallims of Islam and other thinkers 
and sectarians. Yahya said to them one day when they had 
gathered at his house: 'You have had many discussions 
about latency (kumün), manifestation (zuhür), and eternity 
and beginning in time (al-gadam wa 'l-hudüth), refutation 
and assertion, motion and rest, conjunction and separation, 
existence and non-existence, bodies and accidents (jism wa 
'arad), confirming and refuting, denying and affirming 
God's attributes, capacity and action, substance, quantity, 
quality, relation, generation and corruption. [You have 
discussed] whether the Imamate is by divine delegation 
(nass) or by election (ikhtiyàr), and the rest of the things 
brought up in kalam in its principles and derived matters. 
So now start your discussions about love.' 

There are similar descriptions of many subjects of discus- 
sion, and then Mas'üdi mentions the names of those who par- 
ticipated: "АП ibn al-Haytham who was ап Imámi among the 
famous Shr'1 mutakallims." He is the first that he mentions, and 
the second is "Abu Malik al-Hadrami, who was a Kharijite", but 
this person was an Imámi mutakallim.” The third person is 
"Muhammad ibn al-Hudhayl al-‘Allaf, who was the leader of 
the Basran Mu'tazilah", and the fourth is "Hisham ibn al- 
Hakam al-Küft, the leader of the Imamiyyah in his time, a 
master of the science [of kalàm] in his age." The fifth is 





79 See Usiilu 1-Kafi, "Kitábu 't-Tawhid", Introduction, no.19. 
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"Ibrahim ibn Sayyàr an-Nazzám, a Mu'tazili who was one of 
those who held opinions among the Basrans of his age". The 
sixth is "АП ibn Mansur, ап Imámi who was one of those Shr'1 
who held opinions, and was a companion of Hishám ibn al- 
Hakam." The seventh is "Mu'tamir ibn Sulayman, a Mu'tazili, 
one of the leaders whom they followed." The eighth is "Bishr ibn 
al-Mu'tamir, a Mu‘tazilt, the leader of the Baghdádis, the teacher 
of those who held opinions and were mutakallims among them, 
like Ja‘far ibn Harb, Ja‘far ibn Mubashshir [in Maynard's 
edition: Muntashshir], and other mutakallims of Baghdad." The 
ninth is "Thumámah ibn Ashras, a Mu‘tazili." The tenth is "as- 
Sakkal [read: Ѕаккак], an Imámi, and a com-panion of Hisham 
ibn al-Hakam." And more are mentioned. ® 

I will restrict myself here to pointing out specifically those 
Mu‘tazilis who mentioned that Hishám met with them, and not 
others. 
1. Abū ‘Uthman, ‘Amr ibn ‘Ubayd at-Taymi al-Basri (80/699— 
144/761), the second of the two pioneers and propagandists of 
the Mu'tazilah. Hishám met him in the mosque at Basrah, and 
disputed with him on the subject of the Imámate. The victory in 
this dispute went to Hishám who 'ripped him apart', as they put 
i 
2. ‘Abdu 'r-Rahmàn ibn Kaysán, Abū Bakr al-Asam al-Basri 
(d. 200/816), a distinguished Mu'tazili, who held a high position 
among them. But al-Asam was a ndsibi Mu'tazili who detested 
the Commander of the Faithful, peace be upon him: 'and he 


rejected his Imámate',? "апа in him there was a hatred of “АП, 





80 Muriiju 'dh-dhahab, Livre des prairies d'or, vol.6, pp.368-76, Beirut ed., 
vol.3, pp.370-2. 

y: al-Káft, vol.1, pp.169-71, nos.432/3; al-Kishshi, pp.271-3; al-Murtada, al- 
Amaii, vol.l, pp.176-7; al-Mas‘tdi, Murüju 'dh-dhahab, Paris edition, vol.7, 
pp.234-6; and many other sources. 

82 ash-Shahristáni, vol.1, p.31. 


54 


An Introduction to the Emendation of A Shi‘ite Creed 


the Commander of the Faithful, peace be upon him, and for this 
reason he is disgraced. His motives in rejecting ‘Ali's 
Imamate — he meant that ‘Alt was not the fourth caliph, not that 
he was not the imám in the Imami sense of the term“ — and in 
holding his opinion about who had murdered *Ali? demonstrate 
his hostile attitude towards him. 'Regarding 'Ali and 
Mu'áwiyah, he maintained beliefs, which placed Mu‘awiyah in a 
better position than ‘Ali.'*° al-Qadi ‘Abdu 'l-Jabbàr al-Mu‘tazili 
and Ibnu 'l-Murtadá az-Zaydi state that 'what our followers 
detest about him . . . is his aversion to ‘АП, peace be upon him.' 
From Ibnu 'l-Murtadà: 'He displayed a great preju-dice against 
the Commander of the Faithful, and, our followers say, he was 
put to the test in an argument with Hishàm ibn al-Hakam, and 
he exaggerated this and that." To understand his stance 
concerning the Imámate of the Commander of the Faithful, 
peace be upon him, one would have to consult what is contained 
in Bishr ibn al-Mu‘tamar (d. 210/825), a distinguished Mu tazihr: 
Kitabu 'r-radd ‘ala 'l-Asam fi 'l-imámah, and al-Asam: Kitabu 'r- 
radd ‘ala Hisham fi 't-tashbih and Kitabu 'I-jàmi' ‘ala 'r- 
Ráfidah." Regarding someone who is overcome with adversity 
and stubbornness to the point where what he says about “АП, 
peace be upon him, is not approved of by his co-sectarians, 
should one suppose that he would stick to truth and fairness in 
what he says about Hisham and the Rafidah? 

3. Muhammad ibn al-Hudhayl al-'Abdi, their client, Abu 'l- 





83 Тъпи 'n-Nadim, p.214. 

54 Magálátu 'Il-Islamiyyin, vol.2, p.133; ash-Shahristani, vol.1, pp.31, 72-73. 

55 Magálátu 'Il-Islamiyyin, vol.2, pp.130-1. 

36 al-Baghdadi, Usilu 'd-drn, pp.270, 287, 291. 

87 al-Qadi ‘Abdu 'l-Jabbár, Fadlu 'l-i tizàl wa tabaqáti 'I-Mu tazilah, p.267; 
Ibnu 'l-Murtadà, al-Munyah wa 'l-amal, p.156. The only explanation I can 
find for these words is that the escalation of enmity between them forced 
each of them to exaggerate their opinion and forsake his school. 

88 See, respectively, Ibnu 'n-Nadim, pp.185 and 214. 
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Hudhayl al-‘Allaf al-Basri (135/753—235/850). ash-Shahristáni 
said: 
Debates between [Hisham] and Abu 'l-Hudhayl took place 
on theology, some of them concerned anthropomorphism, 
and some the attachment of God's knowledge.?? 

al-Mas‘ūdī recounts one of the discussions, and says at the 

end of it: "Abu 'l-Hudhayl fell silent, and did not come forth 
with an answer." But Ibn Hajar al-'Asqalüni distorted the 
words of al-Mas‘tidi – and I would be surprised if it were un- 
intentional — when he said in his biography of Abu 'l-Hudhayl: 
"al-Mas'üdi mentions an argument between him and Hishàm 
ibn al-Hakam, the R&fidi, and that Abu 'l-Hudhayl defeated 
Hisham in it." ^! 
4. Ibrahim ibn Sayyár, Abū Ishaq an-Nazzàm al-Basri (c 160/ 
716-231/845). His Mu'tazili biographers say: "When an-Nazzám 
had left for hajj, on his return he set out for Küfah, where he 
met Hishám ibn al-Hakam and others, and they discussed the 
fine points of theology." 

The history of this meeting leaves no doubt that it took place 
prior to the year 179/796, in which Hishám emigrated from 
Küfah to Baghdad and took up residence there. an-Nazzám was 
then not more than twenty, and, if the story is true, no doubt he 
wanted to discuss questions and controversies along the lines of 
those, which pass between a teacher and a student. The young an- 
Nazzám, when he met Hishám, questioned him on the fine 
points of theology, and this is proof of an-Nazzam's intelli- 





89 al-Milal wa 'n-nihal, vol.1, pp.30, 184. 

°° Muriiju 'dh-dhahab, vol.7, pp.232-3. 

?! Lisãnu 'l-mizán, vol.5, p.414. 

92 al-Qàdi ‘Abdu '1-Jabbãr, Fadlu 'l-i'tizàl wa dhikru 'I-Mu'tazilah, p.254; 
Ibnu 'l-Murtadà, al-Munyah wa 'l-amal, p.149; Dr. ‘Abdu 'r-Rahman 
Badawi, Madhahibu 'l-Is lámiyym, vol.l, p.127, but he has misunderstood 
the words of Ibnu 'l-Murtadà which he has quoted. 
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gence and his ability to deduce questions on theological details 
and his understanding of the complicated answers given by 
prominent theologians like Hisham and others. Perhaps one of 
these discussions is what al-Maqdisi relates,” that is, that it was 
not a discussion or argument in the precise meaning of these 
words, but rather that an-Nazzam only put forth questions as 
any student would, and, moreover, did not raise objections 
concerning what he heard, except at the level of a student ques- 
tioning a teacher, and that Hisham answered, without receiving 
any objections or arguments. 

Nevertheless, an argument took place between him and 
Hisham surrounding the immortality of the People of Paradise 
(ahlu 'l-jannah) in Paradise, and the everlasting nature of their 
felicity, since an-Nazzám denied this; and Hisham defeated him 
in it.” 

However, what I must point out is that Hisham ibn al-Hakam 
was not a master of philosophical ideas, especially those of the 
Greeks, which had recently reached the Islamic lands, and which 
aroused great concern among those on whom authority and 
power had been conferred, especially the Barmakids and after 
them those who continued the *Abbàsid caliphate. The biog- 
raphers of Hisham relate that Yahya al-Barmaki loved Hisham, 
sheltered him as his own, and that his care for him knew no 
bounds, because 'Yahya ibn Khalid al-Barmaki had enjoined 
Hisham to attack the philosophers .. " They say that this is 
one of the reasons which induced al-Barmaki to induce the 
caliph Hárün ar-Rashid to support Hisham.”° 





93 al-Bad’ wa 't-tarikh, vol.2, pp.123-4. 

94 al-Kishshi, pp.274-5; Majma “и 'r-rijál, vol.6, p.228. 

55 al-Kishshi, p.258; Majma ‘u 'r-rijal, vol.6, p.218; al-Bihár, vol.48, p.189. 

96 Hisham wrote a Kitübu 'r-radd ‘ala Aristatalis fi 't-tawhid (Refutation of 
Aristotle on Unicity); see at-Tüsi, al-Fihrist, p.204; an-Najáshi, p.305; Ibnu 
'n-Nadim, p.224; Ma ‘alimu '- 'ulamá', p.115; Majma‘u ‘-rijal, vol.6, pp.233, 
234; adh-Dhari‘ah, vol.10, p.183. 
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His pupils inherited this trait of Hishàm's after him. Indeed, 
we find in an index of books, which was written by the famous 
Imami theologian and scholar al-Fadl ibn Shádhàn al-Azdi an- 
Naysábüri (c 195/811—260/873) books which refute the philos- 
ophers, and al-Fadl traces their authorship back to the point 
where they reach Hisham ibn al-Hakam. ” 


17 
THE MU‘TAZILIS WHOM HISHAM 
MET AND THEIR DISCUSSIONS 


I have been concerned with Hishám ibn al-Hakam, and after 
him with Hisham ibn Salim, only because adversaries of the 
Imamiyyah made him the crack through which they attacked the 
Imamiyyah with all their might, and directed at him, and 
through him at the Imamiyyah, every possible defamation, 
derogation, and disparagement, prejudice and malediction. They 
attributed to him what was correct — albeit infrequently —and, 
more often, what was incorrect; and, moreover, they attributed 
contradictory opinions to him. The amazing thing about these 
adversaries is that we find enmity and hatred flung back and 
forwards between them since the birth of the sects they arose 
from up to our own day, may Allah desire that it cease, for they 
are mutually antagonistic adversaries, one against the other, in 
the strongest sense of antagonism and adversity, all of them 
attributing to the other what a Muslim does not attribute to 
someone he holds to be a brother in the religion. Nevertheless, 
we find that enmity and adversity have united them against the 
Imamiyyah in general and Hisham in particular, and so they 
befriend one another, and support one another. 





97 See the biography of al-Fadl ibn Shádhàn in the forward to the English 
translation of "Kitabu 't- Tawhid" of al-Kafi. 
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The hostility towards Hisham ibn al-Hakam originated from 
the Mu'tazilah; they were the ones whom Hisham had opposed 
in argument, those who attributed to him what was attributed to 
them, as will be mentioned below. The adversaries of the 
Mu'tazilah, people like ‘Abdu 'l-Qáhir al-Baghdádi, al-Malati, 
Ibn Hazm, al-Isfarayint, Ibn Taymiyyah, his colleague adh- 
Dhahabi, and his student Ibnu l-Qayyim al-Jawziyyah, Ibn 
Kathir and Ibn Hajar accused them at the very least of extreme 
innovation and deceit; they did not trust them or what they 
narrated, they said of them that they had invented falsehoods 
and a new religion for themselves, and that they were not bound 
by the laws of Ше shart ‘ah, but rather overstepped them. This 
applied to many of them in general, and to many of the distin- 
guished Mu'tazilah in particular. They passed on to unbelief or 
atheism, and departed from the religious community who cursed 
them and washed their hands of them, but all of whom accepted 
what the Mu'tazilah attributed to the Imámiyyah and Hisham 
and theologians like him. They strayed from the religion except 
when they attacked the Imámiyyah, and were feeble liars except 
when they attributed an infamy to the Imamiyyah or spoke of 
them degradingly. I will not extend the discussion to what they 
said about №511 ibn ‘Ata’, ‘Amr ibn ‘Ubayd, Abu 'l-Hudhayl, 
Thumamah ibn Ashras, an-Nazzám, and others like them among 
the leading personalities of the Mu'tazilah and their scholars. 
What is worse than this is that they followed and promoted the 
methods of their brothers-in-law the Mu‘tazilah, who were their 
adversaries in dogma, and distorted and changed, discarded and 
added, perfected — as they claim — what they found tacking in 
the Mu'tazili armoury, and patched up any weakness they 
stumbled on. I have quoted examples of this above, and a few 
more will follow. I do not intend in saying this that these obser- 
vations should refute what they wrote about the characteristics 
of their masters — I have previously stated that I have given up 
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this kind of hope. I have said what I have said by way of 
introduction to some of the ideas of Hisham ibn al-Hakam and 
the views attributed to him. 


18 
THE MU‘TAZILIS FOUND FAULT WITH HISHAM 
AND FABRICATED FALSE POSITIONS FOR HIM, 
THE ANTI-MU‘TAZILIS AGREED WITH THEM HERE 
BUT NOT ALWAYS ELSEWHERE 


I shall not be led here to speak in detail of every idea they 
attributed to Hisham; it is possible for the reader to refer to what 
I have said about Мидаш ibn Sulayman and Dawid al-Jawaribi, 
which are clear examples of what they said about Hisham. I will 
be content here to clarify the points, which call upon us to 
refute an imputation like that, directed at Hisham. 

Hisham ibn al-Hakam was, it is said, in the beginning, a 
Jahmi, a follower of Jahm ibn Safwan (d. 128/745), and then 
renounced him after joining the Imam as-Sádiq, peace be upon 
him, and his error had been made clear to him.” 

Jahm ibn Safwan, as is understood from his sect, was op- 
posed to corporeality and anthropomorphism to the greatest 
extent; concerning the attributes of Allah, his school was a 
Mu'tazilah school when it first emerged. He was a contempor- 
ary of Wàsil ibn ‘Ata’ and ‘Amr ibn ‘Ubayd, the two founders 
of the Mu‘tazilah, and they held nothing against him except the 
doctrine of the impermanence of Paradise and Hell and that 
felicity and chastisement were not eternal. They held against 
him his belief in 072° (postponement of judgement about 
whether the grave sinner was a believer or an unbeliever), not 





?* al-Kishshi, pp.256-7; Мајта ‘и 'r-rijdl, vol.6, pp.216-7; Ibnu 'n-Nadim, al- 
Fihrist, al-Istiqamah ed., Cairo, p.257 (Tajaddud ed., Tehran, [to which 
refernce is usually made] p.224), al-Manáqib, vol.4, p.244. 
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the doctrine of al-manzilah bayna ‘l-manzilatayn (the state of 
the sinner as intermediate between that of a believer and an 
unbeliever), which was their doctrine concerning the grave 
sinner.” 

However, the principle point of difference between him and 
the Mu‘tazilah as a whole was his belief in predestination, and 
their belief in free will, since among the later Mu'tazilah there 
were some who believed in irjá' and some who believed in the 
impermanence of Paradise and Hell. However all of them 
agreed on the doctrine of free will and refuted predestination. 
For this reason ash-Shahristani counts him among those who 
‘emerged from the Mu'tazilah in the days of Nasr ibn Sayyar 
and made his innovation from the Mu'tazili position on pre- 
destination clear." 

One of the views of Jahm, which influenced Hisham ibn al- 
Hakam, was his statement about Alláh, praise be to Him: 'He is 
a body unlike [other] bodies', as will be shown. One of Jahm 
ibn Safwán's doctrines, as al-Ash'/ari relates, was that he 
believed that 'Alláh is a body,' and went on to say that 'the 
meaning of "body" is "existent"'.'°' He says the same about 
Hisham. From this, he goes on to relate that he believed that 
'God's knowledge is incipient: He did not know then He 
knew''” and that he had taken this also from Jahm. ? 





99 Tonu 'l-Murtadá, al-Munyah wa 'l-amal, pp.23, 107; and see al-Balkht, 
Dhikru 'l-Mu ‘tazilah, p.67; al-Qàd1 ‘Abdu 'l-Jabbàr, Fadlu 'l-i 1201, p.241. 
190 GL-Milal wa 'l-nihal, vol.1, p.32; see the Encyclopaedia of Islam, new ed., 
vol.2, p.388, and the Shorter Encyclopaedia of Islam, p.83, and the 
references given in both of them. 

10! Maqûlûtu 'I-Islámiyym, vol.l, p.269; vol.2, p.164. 

102 ql-Intişăr, pp.14, 50; al-Fisal, vol.2, p.126, & vol.4, p.182; Lisánu 'l- 
mizán, vol.6, p.194. 

103 ash-Shahristánt, al-Milal wa 'n-nihal, vol.l, p.87; Nihàyatu 'l-iqdàm, 
p.215; al-Fisal, vol.2, p.126; al-Mu ‘tamad fi usüli 'd-din, p.45; Ibn Abi 1- 
Hadid, vol.11, p.63. 
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ash-Shahristáni compares 'Jahm and Hisham's assertion that 
knowledge (‘ulūm) is not in a location [with respect to Allah, 
praise be to Him, because since they spoke of the incipience of 
His knowledge they made Him a locus for His knowledge, and 
this contradicts His eternity, which was their doctrine] with the 
Ash‘ariyyah's assertion that speech (taklim) is not in a 
location. "° 

It is mentioned that the famous Mu'tazili theologian Abu 'l- 
Husayn, Muhammad ibn ‘Al ibn at-Tayyib, al-Basri, al-Hanafi 
(d. 436/1044) adopted Hishám's view regarding God's know- 
ledge. ash-Shahristáni states: "He inclined towards the school of 
Hisham ibn al-Hakam concerning the belief that things were not 
known before they existed." '? 

But two other views are also reported on the authority of 
Hishám which contradict the aforesaid: 'The Creator never 
ceases to know through His Self, and He knows things after 
their coming into existence through a knowledge which cannot 
be said to be either incipient or eternal, and because it is an 
attribute and the attribute is not ascribed, it is not said about 
[this knowledge] that it is He or something else. They add that 
his belief about Power and Life was not like his belief in 
knowledge, except that he did not believe that they were 
incipient. ^ 

However, the Shaykh al-Mufid denied the truth of associ- 
ating this opinion with Hishám, and his words follow. What 
was attributed to Hishám was his belief in strong compulsion 
(al-ijbaru 'sh-shadid), which the believers of the sunnah did not 
subscribe to, as Ibn Qutaybah states. '°” 





104 Niháyatu 'l-iqdàm, p.245. 

105 oL Milal wa 'n-nihal, vol.1, p.85; Niháyatu 'l-iqdám, p.221. 

io Magalatu 'I-Islámiyyin, vol.l, p.268; ash-Shahristáni, al-Milal wa 'n-nihal, 
vol.1, p.185; al-Farq bayna 'l-firaq, p.49; Ibn Abi 'l-Hadid, vol.3, p.219. 

107 Ta wîl mukhtalafi 'l-hadith, p.48; Lisanu 'l-mīzăn, vol.6, p.194. 
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If this attribution is true and Hisham followed Jahm in it, as 
stated above, then he was distinguished from his Mut‘tazili 
brothers by his belief in absolute predestination, and their belief 
in complete choice (ikhtiyár, or qadar as their adversaries called 
it). 

In the light of what has been said, what was attributed to 
Hishám can be divided into two sections: (a) that which con- 
forms with the beliefs of the Jahmiyyah who preceded him, and 
this is possibly a correct attribution as long as the narrations are 
correct, and these are the short examples I have quoted; and (b) 
the greater portion of what his adversaries attributed to him, and 
this does not accord with the beliefs of the Jahmiyyah before 
him, nor those of the Imámiyyah after him; we have no 
alternative but to conclude that this was attributed to him cal- 
umniously and that it is true that Hishám may have held a part 
of these beliefs (this is only supposition with no basis in fact), 
but that he did not believe them in earnest, as will be shown. It 
is necessary to point out that Hishám's Jahmiyyah period was 
doubtless during his early adolescence, and, moreover, when he 
was still a juvenile, since when he became an adolescent and 
still 'the first thing I noticed was his bare cheeks', as has been 
stated, he did not believe outright in the Imámate, but rather 
disputed about it and debated and argued with his adver-saries 
and critics about it. I think that it is closer to the truth, and more 
in line with the established facts of Hishám's life and behaviour, 
that his connections with the Jahmiyyah were limited to 
following Jahm ibn Safwan and some of his ideas, which are the 
three examples I mentioned earlier which are not incompat-ible 
with the doctrine of the Imamate, the requirements of its 
concommitants, and its defense, and did not involve an associ- 
ation with the Jahmiyyah sect in all its dimensions and extent. 
Hishám was not for one day a Jahmi except to a limited extent; 
he did not follow them in all his ideas and beliefs. 
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19 
SOME OPINIONS INCORRECTLY 
ATTRIBUTED TO HISHAM 


Past and present scholars of the Imámiyyah have investigated 
the ideas, which were attributed to Hishám, and have defended 
him and refuted their attribution to him. АП of these ideas are 
summarised with characteristic brevity in that which is cited by 
the Sharif al-Murtadá, Abu'l-Qàsim, “АП ibn al-Husayn, 
* Alamu 'l-Huda, al-Müsawi (355/966—436/1044), who said: 
[A]nd as for what Hishám ibn al-Hakam 15 charged with 
regarding belief in corporeality, the ostensive meaning of 
what is narrated from him is his doctrine: 'a body unlike 
bodies.' There is no contradiction in saying that this belief 
is not anthropomorphism, is not inconsistent with any basic 
principle (as/), does not oppose any derived doctrine (far ‘), 
but is an error in expression [since by 'body' the 'existent' is 
intended, not the material body, as will be mentioned] 
which depends upon language for its affirmation or denial. 
Most of our followers say that he brought this up in the 
course of opposition to the Mu'tazilah, and said to them: 
"If you say that the Eternal is a thing unlike things, say He 
is a body unlike bodies." Not everyone who proposes 
something and asks questions about it is a believer in it or 
upholds it. It is possible that the intention behind this state- 
ment was to draw out their answer to this question and to 
understand what they held regarding it, or to reveal their 
inadequacy in putting forward a satisfactory answer, or for 
other reasons, which he does not express. 
As for the narration that he upheld the view that Allah is 
a body having the reality of apparent bodies (al-ajsámu 'l- 
hádirah), and the report about the spans (ashbár) of God's 
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hand attributed to him, we only know of it from the 


narration of al-Jahiz on the authority of an-Nazzam, and it 
contains nothing but an accusation which is clearly unreli- 
able in its expression. The whole matter is evidence that 
the schools must learn from the mouths of their spokes- 
men and authorized followers and whoever is reliable in 
narrating about them, and should not rely on propagand- 
istic adversaries ... That Hishám was innocent of this 
accusation is demonstrated by what is related on the 
authority of the Imam as-Sádiq, peace be upon him, in his 
statement: 'O Hishám, continue to be supported by the 
Spirit of Holiness as long as you defend us with your 
tongue', spoken when the shaykhs came to him [this has 
been narrated from al-Mufid], and by his words . . 1% He, 
peace be upon him, marked him out in matters to do with 
speculation and proof and urged the people to hasten to 
face him and debate with him. How can an intelligent 
person believe this statement that his Lord is seven spans 
of His own span after what we have mentioned? 

As for the incipience of [Divine] knowledge, this is 
another narration they circulated, and we do not know that 
the man wrote about it, nor that the account is trustworthy. 

As for determinism and [God's] obliging [someone] to do 
what he is unable [to do], it is something about which we 
do not know whether it was his opinion. "® 

To these words of ash-Sharif al-Murtada can be added a few 





108 Hisham said of his Lord: "He is seven spans [the length] of His own span", 
this is mentioned in all the non-Imami sources (Ibnu 'l-Murtada az-Zaydi al- 
Mu*tazili reduces them by two and gives five spans): al-Bahru z-zakhkhár, 
vol.1, p.47; al-Munyah wa 'l-amal, p.30. 

10 He mentions what was related from Ibn Shahrüshüb above in the first part 
of the biography of Hishám. 

10 ash-Shafi, vol.1, pp.83-88. 
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comments condensed from more extensive discussions: 
1. ash-Shahristáni states: 
This Hishám ibn al-Hakam, who had a profound [know- 
ledge] of theology, could not have ignored the objections 
he made against the Mu‘tazilites. [This] man in fact went 
beyond what he made his adversary admit, while remain- 
ing well short of the anthropomorphism, which he pro- 
fessed. This was how he had objected to al-‘Allaf: "You say 
that Ше Creator knows through knowledge, that His 
knowledge is His essence, that He shares with incipient 
[created] things in being a knower through knowledge, that 
He is distinct from them in that His knowledge is His 
essence, so He is a knower unlike [other] knowers. So why 
do you not say that He is a body unlike [other] bodies, a 
form unlike [other] forms, that He has power unlike [any 
other] power, and so forth.'!!! 
2. The biographers have cited more than thirty books and trea- 
tises, which Hishám wrote. Those which are concerned with 
Unicity and its aspects are: (1) Kitàbu 't-Tawhid, (2) Kitabu 'l- 
majalis fi 't-tawhid, (3) Kitabu 'sh-Shaykh wa 'l-ghulam fi 't- 
tawhid, (4) Kitübu 'r-radd ‘ala Aristatalis fi 't-tawhid, (5) 
Kitübu 'd-dalalat ‘ala hadathi (hudithi) 'l-ajsam, (6) Kitabu 'r- 
radd ‘ala z-zanádiqah, (T) Kitábu 'r-radd ‘ala ashabi 'l-ithnayn, 
(8) Kitãbu 'r-radd ‘alû ashábi 't-tabáyi', ^ (9) Kitab fi 'l-jabr 
wa 'l-qadar, (10) Kitabu 'l-Qadar, (11) Kitabu 'l-Istita‘ah, (12) 





UU qLMilal wa 'n-nihal, vol.1, p.185, and, citing this, Dr. “АП Sámi an- 
Nashshar, Nash 'atu 'l-fikri 'l-falsaft fi 'l-Islam, vol.2, p.220, who, however, 
does not discuss it. 

12 By whom he had in mind those who held that things exist of themselves 
and in their existence have no need of God, who is their Creator, this being 
one of the historical roots of modern materialist thought; they also came in 
different degrees, from those who were plain and simple materialists — 
common materialism — and those who were influenced by the thoughts and 
philosophies of the Greeks, or Buddhist or Hindu beliefs. 
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Kitübu 'I-Ma ‘rifah, (13) Kitübu 'l-Altaf, (14) Kitübu 'I-Alfáz. ® 

If these ideas were firmly established ideas of Hisham, then 
he would have mentioned them in his books, and his Imámi 
biographers would have narrated them, and so would those who 
passed on knowledge and read his works, not one of which has 
reached us or been alluded to in the accounts of the Imamiyyah, 
although some of his ideas are mentioned in their accounts, as 
will be seen. 

In addition, that which adversaries do relate about Hishám's 

ideas they say that he said in the course of discussion and debate 
with his Mu'tazili adversaries and do not attribute a single one 
of them to what he wrote in any of his books. If these adver- 
saries had stumbled upon any remnant of such ideas in his 
books then they would have attributed it to the book itself. 
3. The statement of Hisham: 'a body unlike [other] bodies' was 
originally one of Jahm ibn Safwan's ideas, and if Hisham held 
it, then he was following Jahm in it, as was stated previously. 
Perhaps, after the Imám as-Sádiq, peace be upon him, had 
turned him away from the Jahmiyyah, Hishám used it when the 
Mu'tazilah were disputing with the adversaries of the Jahmiy- 
yah. This statement remained fixed in the minds of his students 
or other Shi‘ah, and when Hisham came to hold a high position 
and rank with the Imáms, peace be upon them, and the 
Imámiyyah as a whole, the Imáms asked about it, as will be 
shown. It is not correct for us to refute the honourable word of 
al-Murtada, that Hisham used it in the course of debate, 
employing what comes to us in the way of accounts which 
emphasize Hishám's belief in the body. 





15 Perhaps this latter was an explanation of the technical terms, which he used 
or which were used in theology. For all these titles see at-Tüsi, a/-Fihrist, 
p.204; an-Najashi, al-Fihrist, pp.304-5; Ibnu 'n-Nadim, al-Fihrist, p.224; 
Ma 'álimu 'l- 'ulamá', p.115; Мајта ‘и 'r-rijal, vol.6, pp.233-4; Hadiyyatu 'l- 
‘rifin, vol.2, p.507; and others. 
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4. Based on my investigation, and within the bounds of the 
sources I posess—and they are very limited when weighed 
against those that have perished – І am almost certain, for 
reasons which there is not enough room here to mention, that 
Abu 'I-Hudhayl al-‘Allaf is to be considered the principle source 
for most of what is attributed to Hisham ibn al-Hakam. ''* 

As to what is related by others besides Abu 'l-Hudhayl, there 
are statements showing us that these accounts can be traced 
back to him, if the narrators are truthful and have not fabricated 
the narration. For all the narrators the chain of their Mu‘tazili 
education goes back to him. Abu 'l-Hudhayl taught an-Nazzám, 
Thumamah ibn Ashras, an-Numayri al-Basri (d. 213/828) — one 
of Hishám's Mu'tazili contemporaries —, and Ja‘far ibn Harb al- 
Basti, then al-Baghdadi (177/793-236/850).''° 

an-Nazzám taught Zurqán, Muhammad ibn Shaddád ibn ‘Isa 
al-Basri (d. 278/891), the famous author of Kitabu 'l-maqalat, 
which is considered one of the authoritative Islamic reference 
works concerning treatises and sects, and al-Jahiz, ‘Amr ibn 
Bahr (163/780—255/869)."" Ibn Qutaybah  ad-Dinawari, 
*Abdulláh ibn Muslim (213/828—276/889) studied with al- 





114 Refer to the account directly from Abu 'l-Hudhayl, Maqálátu 'I-Isláàmiy-yin, 
vol.1, pp.103, 257, 258; and on his authority al-Farg bayna 'l-firaq, pp.48, 
216; and al-Firaq madháhabi 'l-Islámiyyin, vol.l, p.127; and from Abu 'l- 
Hudhayl, al-Fişal, vol.4, p.184; and on his authority Minháju 's-sunnah, 
vol.l, p.203; Lisánu 'Il-mizün, vol.6, p.194; and from Abu 'l-Hudhayl, 
Fadlu 'l-i'tizàl, pp.140, 262; al-Hüru 'l-‘tyn, p.254; and al-Kirmáni, al- 
Firaqu 'l-Islamiyyah, p.44. 

15 Refer to the account of him in Maqálátu 'Il-Islamiyyin, vol.1, p.110; al- 
Firaq, p.50; Minháju 's-sunnah, vol.l, p.214. 

116 Refer to the account in Maqálátu 'I-Islámiyym, vol.1, pp.109, 112; vol.2, 
p.232; Minhdju 's-sunnah, vol.1, p.208; and on the authority of Zurqan, al- 
Huru 'l- туп, pp.148-9, 170. 

17 Refer to the account of his (which lacks a chain of authority) in Magálátu 
T-Islamiyyin, vol.1, рр.104, 268; vol.2, pp.161-2; and on his authority, al- 
Firaq, pp.49, 216. 
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Jahiz.'"* 

Ja‘far ibn Harb was the teacher of Abu 'l-Husayn al-Khayyat, 
“Abdu 'r-Rahman ibn Muhammad al-Baghdadi (d. 300/912), the 
author of al-Intisár wa 'r-radd ‘ala Ibnu 'r-Rawandi al- 
тиа." 

al-Khayyat taught al-Ka“bi al-Balkhi, ‘Abdullah ibn Ahmad 
(273/886—319/931);"" and Mu'tazili imams who came after 
these, such as the two Jubba'ls and the Qàdr ‘Abdu 'l-Jabbar, 
drew from them. al-‘Allaf is reckoned to be the head of the 
chain in this list. 

Ibnu 'r-Rawandi accused al-Jahiz of having gone too far in 
his opposition to Hisham, to the extent that he stood shoulder to 
shoulder with the adversaries of the Commander of the Faithful, 
peace be upon him, and was 'driven to partisanship and seeking 
revenge for his two teachers in the person of Hisham ibn al- 
Hakam'."' Ibnu'r-Rawandi does not specify who the two 
teachers were; without a doubt, one of them was an-Nazzam, 22 
and it 15 clear to anyone who traces the thread back that the 





118 See his reference to al-Jahiz in ‘Uyunu 'l-akhbár, vol.3, pp.199, 216, 249; 
and see also what he states about Hisham іп Ta’wil mukhtalifi 'l-hadīth, 
p.48, and Lisánu 'l-mizán, vol.6, p.194. 

1? Refer to what he explicitly attributes to Hisham in al-Intisar, pp.14, 37, 50. 

1? See the account from him in Maqálátu 'I-Islámiyym, vol.l, p.104, 107-8; 
vol.2, pp.163-4, 231; al-Firaq, pp.49, 50; Minhdju 's-sunnah, vol.1, pp.207, 
208; al-Firaqu 'l-Islámiyyah, pp.44-45; and from al-Ka'bi, al-Milal wa "n- 
nihal, vol.1, p.184. 

121 OL Intisar, p.103. 

122 Agreeing here with the sources, which give al-Jühiz as a pupil of an- 
Nazzam: see Fadlu 'l-i'tizàl, p.265; al-Munyah wa 'l-amal, рр.153, 162; 
Tarikh Baghdad, vol.7, p.97; vol.12, p.213; Ibn Khallikàn, vol.3, p.471; 
Mu ати 'l-udabá', vol.6, p.57; Nuzhatu 'l-alibbá', p.192; and many other 
sources. al-Jahiz amplifies accounts from an-Nazzàm, and praises him in his 
books: refer to the name indexes in a/-Bayán wa 't-tabyin, al-Hayawan, etc. 
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second is Abu '1-Hudhayl. ? 

Abu 'l-Hudhayl took revenge on others within the Imámiy- 
yah, e.g., their theologians Abu 1-Наѕап “АП ibn Ismáà'il ibn 
Shu‘ayb ibn Maytham al-Küfi, then al-Basri, famous among 
them as ‘Alî ibn Maytham:'* 'He was one of the prominent 
theologians among our followers who disputed with Abu "- 
Hudhayl and an-Nazzàm, and held sessions and wrote books'. 5 
There is also what Ibn Hajar narrated from Abu 'l-Qasim at- 
Taymi in the "Kitábu 'l-Hujjah": 'He debated with him before 
the amir of Ваѕгаһ.'!26 


20 
THE IMAMI DEFENSE OF HISHAM 


Indeed, there exists in the accounts of the Imámiyyah the attri- 
bution of the doctrine of God's having a body to Hisham ibn al- 
Hakam, and these accounts contributed to the belief being attri- 
buted to him; and yet his belief in it is inexplicable.” His belief 
is clearly set forth in a number of places, among them is a 
Tradition from Yunus ibn Zabyan, in which he relates Hisham's 
belief to the Imam as-Sadiq, peace be upon him, and says: 

He claims that Allah is a body, because the matter is two- 

fold: a body and the action of the body. It is not possible 





22 al-Hayawan, vol.6, p.166. 

24 His report concerning the discussion surrounding Hisham ibn Salim will 
follow. 

25 an-Najashi, p.176; Majma ‘и 'r-rijál, vol.4, p.167; and refer to examples of 
his disputations with Abu 'l-Hudhayl, in which he gained the upper hand, in 
al-Fugülu 'I-mukhtürah, vol.1, pp.6, 55; al-Bihar, vol.10, pp.370-2. 

26 Refer to Lisdnu 'I-mizün, vol.5, pp.265-6, to see what he invented about 
him. 

? See al-KGfi, vol.1, p.105, nos.285/6; at-Tawhid, pp.97, 99; al-Bihàr, vol.3, 
p.303. 
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for 'Maker' to have the meaning 'doing', while it is possible 
for it to have the meaning 'doer. 

Abū ‘Abdillah, peace be upon him, said: 
Woe to him. He knows that a body is limited and finite, 
that a form is limited and finite, and if limits are permitted 
then addition and subtraction are [also] permissible, and if 
additions and subtractions are permitted, then He is a 
created being. ? 

There is also a Tradition from Hasan ibn ‘Abdi 'r-Rahman 

al-Himmàni, who said: 

I said to Abu 'l-Hasan Misa ibn Ja‘far, peace be upon him, 
that Hishám ibn al-Hakam claimed that God was a body 
unlike any thing [ie. а body unlike (other) bodies], 
Knowing, Hearing, Seeing, posessing Power, Conversing 
and Speaking; Speech, Power, and Knowledge go together, 
nothing of them being created. He, peace be upon him, 
renounced the doctrine of body, because it is limited, and 
he pointed out that these attributes do not go together, 
since there are among them those which are attributes of 
essence, such as Knowledge and Power, and those which 
are attributes of action, like Conversing and Speech. 2 

It is stated in a Tradition from “АП ibn Abi Hamzah: 
I said to Abū ‘Abdillah, peace be upon him, that I heard 
Hisham ibn al-Hakam relate on your authority that Allah is 
a body, eternal and radiant, and that knowledge of Him is 
necessary, and He bestows [it] upon whoever of His 
creatures He wishes. '° 





E al-Kafi, vol.l, p.106, no.287; at-Tawhid, p.99; al-Fusül 'I-mukhtárah, 
vol.2, p.285; al-Bihár, vol.3, p.302; vol.10, p.453. Another tradition on the 
same subject with a clearer and more detailed explanation about Hishàm ibn 
Salim will be mentioned in his biography. 

29 al-KGfi, vol.1, p.106, no.288; at-Tawhid, p.100; al-Ihtijàj, vol.2, p.155; al- 
Bihar, vol.3, p.295. 

130 al-Kûfî, vol.1, p.104, no.282; at-Tawhid, p.98; al-Bihür, vol.3, p.301. 
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However, it is extremely likely that the narrator has con- 
fused the words of Hisham ibn al-Hakam with what is at- 
tributed to Hisham ibn Salim, as will be seen. Whatever the 
case may be the meaning of the hadith is not different from 
what has been stated previously. 

The same statement has been made on Hisham's authority in 
books of theological ideas: 'He is a body unlike bodies', and that 
Hisham said: 'What I intend by saying "body" is that He is 
existent, that He is a thing, and that He is self-existent, because 
whatever exists is either a body or an attribute of bodies." It 
has already been said that Hisham took this statement from 
Jahm ibn Safwan. 

Hisham's excuse in this was that he had not come across 
another term besides 'body', which conveyed the meaning of 
'self-existent being’; the error or correctness of this expression is 
a question of language, not belief, as al-Murtada stated. 'Body' 
in the Arabic language has a distinctly defined meaning, and it 
is incorrect to apply another meaning to it unless this meaning 
is qualified and justifiable. 

Hisham lived at the beginning of an age in which theological 
and philosophical terms were being coined in the Muslim 
community, and he was one of those early mutakallims who 
‘was feeling his way towards an adequate philosophical vocabu- 
lary in Arabic’, as W. Montgomery Watt has stated.” 

Perhaps the clue to this harshness on the part of the Imams 
peace be upon them, and this manifestly cutting denial of what 
Hisham expressed goes back to the fact that Боду", as we have 
indicated previously, has a clear significance in ordinary speech, 





BI Maqalatu 'I-Islamiyyin, vol.l, p.257; vol.2, p.182; and see ‘Ali Sami an- 
Nashshar, Nash’atu 'l-fikri 'l-falsafi fi 'I-Islám, vol.2, p.230; Sahtr Muhammad 
Mukhtar, at-Tajstm ‘inda 'l-Muslimin, p.127, and the sources indicated in 
both of them. 

132 The Formative Period of Islamic Thought, Edinburgh, 1973, p.248. 
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stemming from its meaning in the Arabic language, and that, if 
Hisham ascribed 'body' to God and coupled ‘unlike bodies' to it, 
it would almost certainly induce the idea of, or lead the ordinary 
mind to, corporeality and anthropomorphism, provided 'a body 
unlike bodies' were interpreted by them in a way close to the 
interpretation we have related earlier, based on the state-ments 
of the non-Imami Traditionists who believed in corpor-eality, 
limbs, and the parts of God, but said that He did not resemble in 
any one of these things anything belonging to a created body, or 
limbs, or parts. The meaning of their doctrine, even if they did 
not make it clear, was that Allah has 'a head unlike heads', and 
'a hand unlike hands', and 'an eye unlike eyes', and that He is 'a 
body unlike bodies' with the word 'body' continuing to carry the 
same meaning as that which was ordin-arly understood, and not 
the precise meaning which Hisham intended and which was 
elevated above the ordinary level of comprehension, not to 
mention the comprehension of scholars who were not specialists 
in the science of theology. Hishám should not have used the 
word 'body' without a clear explan-ation of its context. For this 
reason, the expression suggests  corporealty апа 
anthropomorphism in the mind of the listener, even if the 
speaker who deployed the term did not intend these concepts, 
especially a theologian like Hishàm ibn al-Hakam, given the 
distinguished position he held with the Imáms, peace be upon 
them, and the indisputable scholarly and religious position he 
held with their Shri followers. 

The following discussion, concerning the debate surround- 
ing Hisham ibn Salim, will bear witness to what we have said, 
since in it the Imám, peace be upon him, approves of what 
Hisham ibn al-Hakam and his followers state, but only when the 
people being addressed are specialists in the science of theology 
who can distinguish between scholarly terminology and the 
ordinary meanings of language. 


73 


An Introduction to the Emendation of A Shi‘ite Creed 


21 
THE OPINION OF HISHAM ON GOD'S BODY 
BEING UNLIKE OTHER BODIES, AND 
THE IMAMI POSITION AGAINST HIM 


It is appropriate, although perhaps rather surprising, that I 
should pass on an opinion concerning 'а body unlike bodies' 
from one of the most stalwart of Muslim scholars, strict and 
vehement in matters of belief, one of the many who stood by 
the Qur’an and the Sunnah in his opinion, inflexible regarding 
the way they were formulated, and one of the greatest critics of 
what he saw as innovation and heresy in religion, Abi Muham- 
mad ‘Alt ibn Ahmad ibn Hazm al-Andulust (384/994—456/ 
1064), who stated: 


If they say to us: You state that Allah is Living unlike 
[other] living beings, Knowing unlike [other] knowers, 
Powerful unlike those who posess power, a thing unlike 
[other] things, and you do not prohibit the doctrine that He 
is a body unlike [other] bodies, then it should be said to 
them, but let Allah be the judge: Is there not a Text trans- 
mitted in the name of the Most High which contains the 
designation that He is Living, Powerful, and Knowing in 
the sense that we designate such things? But going no 
further than the Text is a duty (fard), and no text has come 
ascribing a body to Him, and the proof of ascribing a body 
to him does not stand, rather proof prohibits this ascrip- 
tion. If a text were to come to us which assigned a body to 
Him, then we would be obliged to believe that; but we 
would say that he is unlike bodies, as we state with respect 
to Knowing, Powerful, and Living, without any difference. 
As for the expression 'thing,' the Qur'àn contains it, and 
proof makes it necessary. 22 





133 aL Fisal, offset print, Daru 'l-Ma'rifah, Beirut, 1395/1975, vol.2, pp.118-9. 
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He also says: 
Whoever states that Allah is a body unlike bodies is not an 
anthropomorphist [read mushabbih in place of mushtabih] 
because it is the limit of the names of Allah, since 'we 
name Him the Glorious and Exalted, which he did not 
assign to himself. As for he who says that Allah is like 
bodies, he is an apostate regarding His names, and an 
anthropomorphist because of it.” 

Ibn Abi 'l-Hadid ash-Shafi‘T al-Mu‘tazill says: 
As for he who says He is a body unlike bodies, in the sense 
opposite to an accident from which it is impossible to 
imagine an action coming, and denies it has the sense of 
‘body’, and when he then extends this expression to mean 
that He is a thing unlike things, and an essence unlike 
essences, then their case is easy, because they differ in 
expression, they being: ‘Ali ibn Mansi, as-Sakkak, Yunus 
ibn ‘Abdi 'r-Rahman, and al-Fadl ibn Shádhàn, and all these 
are Shi'1 elders . . . And partisans of Hisham ibn al-Hakam 
in our time claim that he did not believe in spiritual cor- 
porealism (at-tajsimu 'l-ma‘nawi),'*> but that he believed 
that He is a body unlike bodies, with the meaning which 
we mentioned for Yunus, аѕ-Ѕаккак, and the others, 
although al-Hasan ibn Musa an-Nawbakhtt, who was one 
of the eminent Shi‘ah, has had pure anthropomorphism 
attributed to him in the book al-Ara’ wa 'd-diyánát. "^ 

What an-Nawbakhti mentions he relates from Mu‘tazili 

adversaries of Hisham, some of whom al-Murtadá names in his 
preceding discussion. Ibnu 'l-Jawzi spoke about him and his 





134 Thid., vol.2, p.120. 

135 Which necessarily implies corporeality, and is opposed to literal corpor- 
ealism (at-tajsimu 'l-lafzi), i.e., the declaration that God has a body in the 
material sense. 

136 Sharh Nahju 'l-balãghah, vol.3, p.228. 
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book, saying: "Abū Muhammad an-Nawbakhti mentions, on the 
authority of al-Jáhiz, on the authority of an-Nazzám . . "97 but 
Ibn Abi'l-Hadid leaves out the chain of transmission, for 
obvious reasons. 
The Shaykh al-Mufid states: 
Truly Allah knows everything that is, prior to its exist- 
ence, and there is no event which he does not know before 
its occurance ... This is a doctrine of the entire Imámiyyah, 
and we do not recognize that which the Mu‘tazilah relate 
from Hishám ibn al-Hakam with regard to a difference of 
opinion [i.e., the attribution to him which was mentioned 
previously, that he said God knows of events after their 
occurrence, the doctrine which Jahm held]. According to 
us this is a complete fabrication of theirs about him, and an 
error of those Shi'1 who blindly follow them in it and state 
it on his authority. We find no listed book or established 
meeting [in which he explicitly clarifies his view concern- 
ing God's knowledge], and his statements on the fundamen- 
tals of the Imámate and concommitant issues demonstrate 
the opposite of what the adversaries narrated from him. ?* 
Thus it appears that the adversaries of the Imamiyyah were 
more lenient about 'a body unlike bodies', and the Imáms, peace 
be upon them, stricter; I have already cited my opinion about 
the reason for this strictness. 


22 
THE OPPOSITION OF THE NON-IMAMIS TO 
HISHAM'S OPINION 


There is a body of evidence which offers convincing proof of 





137 Talbis Iblis, p.83. 
38 Awdilu 'I-maqálát fi '-madháühib wa 'I-mukhtürát, Tabriz, 2nd printing, 
1371, pp.21-22. 
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the innocence of Hisham ibn al-Hakam of that which his adver- 
saries attributed to him regarding corporeality and anthropo- 
morphism, and, moreover, that his statement 'a body unlike 
bodies' did not find favour with the Imams. 
1. Our scholars relate that Hisham retracted his statement 'a 
body unlike bodies' after the Imam as-Sádiq, peace be upon 
him, critisized him for it. "? 
2. А statement by Hishàm ibn al-Hakam which al-Kulayni 
transmits in the chapter on the falsity of the doctrine that God 
can be seen with ocular vision (ibtàlu 7-ги yah), in the context 
of the hadith of the Imáms, peace be upon them, which the 
distinguished al-Majlisi explains with his statement: 

Because he was one of the greatest followers of the 

ma'sümin (the infallible ones), peace be upon them, [the 

statement by Hisham] was well regarded because it was 

taken from them. ° 

In this statement, Hishám proves the impossibility of seeing 

God under any circumstance, as ocular sight is incapable of 
fixing upon anything besides bodies. He states at the end of it: 
'Alláh is above comparison with anything'.'*! If Hisham was 
among those who believed in corporeality then it would not 
have been possible for him to say what he said. 
3. His statement, which as-Sadüq narrates on his authority, in 
reply to someone who asked: "In what manner do you know your 
Lord?" He stated: "I know Allah, exalted be His greatness, 
through my soul, because it is the closest thing to me," and then 
gave proof through the compoundedness of his body and the 
principles according to which it was constructed. Then he said: 





139 al-Mufid, al-Fusülu 'I-mukhtarah, vol.2, pp.284-5; al-Karajiki, Kanzu 'l- 
fawaid, pp.198-9; al-Bihár, vol.3, p.290; vol.10, p.452; Mir’atu 'l- ‘uqul, 
vol.2, p.5. 

140 Mir atu "]- 'ugül, vol.l, pp.341-2. 

141 al-KGfi, "Kitabu 't-Tawhid", vol.1, pp.99-100, no.269. 
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It is impossible for there to be a composition for which 
there is no composer, and the stability of a form without a 
former; I know that [my body] has a creator who created it, 
and a former who formed it, different from it in all its 
aspects [i.e., not having that which is composed of parts, 
because they entail imperfection and need]. Allah has said: 
And in yourselves, can you not see? (adh-Dhariyat, 
5121517 
4. We have already listed the names of those of Hishám's books 
which deal with Unicity and the discussion related to it, such as 
the Kitübu 'd-Dalálah ‘ala hadathi (hudüthi) ‘l-ajsam — 
according to at-Tüsi: al-ashyá' instead of al-ajsüm.'? How 
could someone who describes Alláh as a body write a book in 
which he maintains that bodies are inherently created and 
incipient and not eternally pre-existent. 

However, this book, like Hishám's other books, and like the 
great mass of books by Imam? scholars written during the first 
four centuries, has not come down to us; anyone who refers to 
the well known catalogues of Imámi books - the catalogue of 
the Shaykhu 't-Taifah at-Tüsi and that of an-Najashi — will find 
that ninety percent of the familiar books whose names are 
listed in them have perished, and no trace of them remains 
except for their titles listed in the catalogues. I have described 
some of the reasons for this in my biography of the Shaykhu 't- 
Tàifah at-Tüsi in the introduction to the "Kitábu 't-Tawhid" 
from al-Kulayni's а/-Каў, referring to his famous library which 
the adversaries burned many times, just as they did others. 

There remains before us no route to the study of Hishám via 





142 at Tawhid, p.289; al-Bihar, vol.3, pp.49-50. 

143 an-Najasht, al-Fihrist, p.304; at-Tüst, al-Fihrist, p.204; Ibnu 'n-Nadim, 
p.224; Ma ‘alimu 'l- 'ulamá ; p.115; Majma‘u 'r-rijál, vol.6, pp.232-3; Idáhu 
'-maknün, vol.l, p.476; Hadiyyatu 'l-'árifin, vol.2, p.507; adh-Dhari‘ah, 
vol.8, p.254. 
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the many different books he wrote, except to be guided by their 
titles to their contents, and from this tiny ray of light to be 
guided back to the doctrines, which the author expounded in 
them. From a study of Hishám's books we are able to judge that 
he argued with atheists (zanádiqah) and refuted them, argued 
with dualists, and attacked the materialism which existed in 
those days, and which was expressed by upholders of natural 
explanations (tabayi‘). Despite all this we find some adver- 
saries who accused him and his followers of atheism, and some 
who accused them of having taken their beliefs from dualists. 

5. That which will follow is a biography of Hisham ibn Salim, 
whom Hisham ibn al-Hakam opposed because the doctrines he 
espoused were based on hadiths which were untrue or which he 
had not correctly understood. Hisham ibn al-Hakam charged 
him that these opinions only led him to believe in corporeality, 
which Hisham ibn al-Hakam refuted. 


23 
THE INCORRECTNESS OF ATTRIBUTING VIEWS ON 
CORPOREALITY AND ANTHROPOMORPHISM 
TO HISHAM IBN SALIM 


Here we shall consider Abū Muhammad, Hisham ibn Salim al- 

Jawaliqi, al-Küfi. His Imàmi biographers say of him: 
Hisham ibn Salim was a client of Bishr ibn Marwan from 
the capture of al-Jüzajãn,' conquered in the year 32/653 
during the caliphate of ‘Uthman ibn ‘Affan.'* It is nar- 
rated of him on the authority of the two Imams as-Sadiq 
and al-Kázim, peace be upon them, that he was trust- 
worthy, veracious in belief, and so well-known for his 





144 The name of a region lying between Balkh, to the west of it, and Marw ar- 
Rüdh: see Mu ‘jamu 'l-buldán, vol.2, p.182; ar-Rawdu 'l-mi ‘tar, p.182; The 
Lands of the Eastern Caliphate, p.A23. 

145 at-Tabari, vol.1, рр.2900-1; Futühu 'l-buldãn, vol.3, pp.503-4. 
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attachment to wilayah that none can deny it.“ 


His patron, Bishr ibn Marwan ibn al-Hakam al-Umawi (30/ 
651—75/694) ruled Küfah for his brother, the caliph ‘Abdu 'l- 
Malik, in the first year of his reign, 71/691, and then Basrah and 
Küfah were brought under him in 12.74/4.694. His reign lasted 
only a few months, and he died at the beginning of 75/694." It 
is inevitable that we pause, if briefly, on this portion of 
Hisham's life, since it has a strong bearing on what we shall say 
about his opinions and the nature of the hadith, which he relied 
on in the doctrines, he held. 

Itis apparent that the person who was captured on the day of 
the conquest of al-Jüzajàn was Abū Hisham Salim and not 
Hisham himself, since it is extremely unlikely that Hishám's 
life – no matter what date we assign to the beginning of his 
life — could have stretched from 32/653, the year of the conquest 
of al-Juzajan, to after the death of the Imam as-Sádiq, peace be 
upon him, in 148/765 — whatever we designate as the length of 
time he remained alive after him. In addition, Sálim is an Arab 
name, which was commonly understood at that time as the 
name for a slave, and this naming would have been incorrect 
unless the captive on the day of the conquest of al-Jüzaján had 
been the father of Hishám who was then given an Arabic name. 

Perhaps the attribution of clientage which the Shaykhu 't- 
Tàifah at-Tusi cites for Hishám ibn al-Hakam, 'al-Ju‘fi, their 
patron was what Hishám inherited from his father Salim, 
because those who captured him were from the tribe of al-Ju‘fi, 





146 an-Najashi, p.305; al-Kishshi, p.281; al-Barqi, pp.34-35; Мајта ‘u 'r-rijál, 
vol.6, pp.234, 238; al-‘Allamah, Khuldsatu 'l-aqwál, p.179; Abū Dawid, 
p.368; Ми jam rijali 'l-hadith, vol.19, pp.363-4. 

147 at-Tabari, vol.2, pp.816, 822, 834, 862; Ibnu 'l-Athir, vol.4, pp.331, 347; 
al-Ma 'árif, pp.355, 458, 571; Khaltfah, at-Tarikh, vol.1, pp.341, 345, 349, 
384, 385; Tarikh Dimashq, vol.10, pp.111-29; Siyar a'lámi 'n-nubala’, 
vol.4, pp.145-6. 

148 ar-Rijal, p.329, no.17. 
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the Qahtáni tribe of the Yemen. This does not contradict what 
Hisham's biographers mention regarding his being a client of 
Bishr ibn Marwan al-Umawi al-Qurashi al-‘Adnant. It suggests 
that Hisham himself was a client of Bishr, because he had 
purchased him, and does not suggest anything more than that. 

He broke his former clientage, which his father bequeathed 
to him, and perhaps this is the clue to the neglect by all of his 
biographers to mention his former, broken clientage, and their 
being satisfied to mention the subsequent one alone. 

I do not know when Bishr purchased him, or how old he was 
on the day he was purchased, but it is safe to say that at that 
time Hisham was young; rather it is probable that he had not 
even reached puberty when his patron Bishr died in 75/694. It is 
reliably stated that Hishám was not an Imámi when he was 
purchased, since it would have been odd for his previous 
patrons to have sold a Sht“ slave to Bishr ibn Marwan, the 
Ummayad, who was far from being a Shri. It is even more 
unlikely that it be supposed that they were Shr'1 and that Bishr 
followed them in faith. It is clear from this that he could not 
then have been a Shr'1, but that he held Ummayad beliefs after 
he became their client. 

It is evident from his opinions, which I shall mention subse- 
quently, that he was oriented towards the hearing of hadith; it is 
also evident from these opinions, and due to the fact of his non- 
Imam upbringing, that he was oriented towards non-Imam1 
hadith. His views and thoughts were stamped by the hadith, 
which he heard, to the point where it was difficult for him to rid 
himself of these opinions. It is also evident that Hisham ibn 
Salim, after many years, perhaps when he had reached fifty 
years of age or more, chose the Imami school. This is confirmed 
by the fact that the first of the Imáms, peace be upon them, with 
whom he came into contact was the Imam as-Sádiq, peace be 
upon him (83/702—148/765), although he was alive at the time 
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of as-Sajjad (38/659—94/712) and during the period of al-Bágir 
(57/676—114/733), peace be upon them, since if we establish 
Hisham's age at the death of Bishr in 75/694 as being ten — and 
in my opinion this is the lowest estimate of his age —then 
Hisham was fifty at the time of al-Bagir's death. His abstention 
from contact with the Imam of his time during this long period, 
and the delay of contact until the period of the Imam as-Sádiq, 
peace be upon him, has no believable explanation other than 
that he did not believe in the Imamate until as-Sádiq's time, at 
which time he joined him. 

Hisham's life was long, and he lived up to the time of the 
Imam al-Kazim, peace be upon him (129/746—183/799). 


24 
A BRIEF BIOGRAPHY OF HISHÀM AL-JAWALIQI 


Hisham ibn Salim is the second of the two Hisháms to whom 
they attributed the doctrine of pure corporealism and anthropo- 
morphism; we shall review what has been cited in both Imámi 
and non-Imami hadith. 
1. A Tradition from Muhammad ibn Hakim, who said: 
I described for Abu 1-Наѕап, peace be upon him, the belief 
of Hisham al-Jawaliqi, and what he says about the long- 
haired young man (ash-sháübu 'l-muwaffar) . . .'? 
A Tradition from Ibrahtm ibn Muhammad al-Khazzaz and 
Muhammad ibn al-Husayn who said: 
We called upon Abu 1-Наѕап ar-Rida, peace be upon him, 
and we related to him that Muhammad, may Allah bless 
him and his family and [grant them salvation], saw his 
Lord in the form of a long-haired young man, of the age of 
boys of thirty years. We said: 'Hishám ibn Salim and his 





149 al-Káft, vol.1, p.106, no.289; at-Tawhid, p.97; al-Bihür, vol.3, p.300. 
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° and al-Maythami'”' stated 


1152 


renowned companion at-Tàq ^? 
that He is hollow in the centre but the rest is firm. 
A Tradition from Ahmad ibn Muhammad ibn Abr Nasr al- 
Bazanti from ar-Rida, peace be upon him. He said: 
He said to me: 'O Ahmad! What is the difference between 
you and the followers of Hisham ibn al-Hakam with 
respect to Unicity?' I said: 'May I be made your ransom! 
We believe in the form because of the hadith which 
narrates: "The Prophet of Alláh, may Allàh bless him and 
his family [and grant them salvation], saw his Lord in the 
form of a young man", and Hisham ibn al-Hakam believes 
in denying [that God has a] body. ^? 
This indicates that Hishám denied the form, because its 
assertion would require that Allah has a body. 
2. al-Kishshi relates from ‘Abdu 'l-Malik ibn Hishám al-Hannát 
that he said to Abu 'l-Hasan ar-Rida, peace be upon him: 


May I be made your ransom! Hishám ibn Salim claims that 
Allah, the Great, the Exalted, is a form, and that Adam was 
created in the image of the Lord, and he describes this and 
that — and I indicated my flank and the hair on my head!**— 
and Yünus ?? a client of ће Al Yaqtin and Hisham ibn al- 





50 Abū Ja‘far Muhammad ibn ‘Alī an-Nu‘mani al-Bajali, Mu’minu 't- Táq, al- 
Кай (d. c 160/777) the trustworthy and famous theologian. 

>! ‘Alî ibn Ismá'il ibn Shu‘ayb ibn Maytham, Abu 'l-Hasan al-Maythami. 

i al-Káft, vol.l, pp.100-2, no.272; at-Tawhid, pp.113-4; al-Bihàr, vol.4, 
pp.39-41. 

53 ‘AIT ibn Ibrahim, at-Tafsir, vol.1, p.20; al-Bihàr, vol.3, p.307; Tafsiru 'l- 
burhán, vol.1, p.38; Nüru 'th-thaqalayn, vol.5, p.155. 

54 i e., Hishám ibn Salim believes that God has hair and limbs like a hand and 
a leg, and ‘Abdu 'l-Malik mentions this by way of allusion, dreading the 
direct expression of such things about God, especially in front of the Imám, 
peace be upon him. 

155 Yünus ibn ‘Abdi 'r-Rahman, a student of Hisham ibn al-Hakam. 
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Hakam claim that God is a thing unlike [other] things, that 
things are distinct from Him and He from things. They 
claim that the substantiation of a thing is a body, that He is 
a body unlike [other] bodies, a thing unlike things, 
substantiated and existent, not absent or non-existent, 
excepted from two restrictions: the restriction of 
invalidity, ® and the restriction of anthropomorphism; and 
which of these two beliefs should I believe? 
He, peace be upon him, said: 
[Hisham ibn al-Hakam] meant substantiation, and [Hisham 
ibn Salim] compared his Lord with a created thing, may 
Allah - Who has no likeness, no equal, no model, no 
parallel, and is not included in the attribute of created 
beings — be raised above this. Do not believe the like of 
what Hisham ibn Salim believed; believe what was stated 
by the client of the clan of Yaqtin [Yunus] and his com- 
panion [Hisham ibn al-Hakam]. 7 
3. Hisham ibn Salim al-Jawáliqi and his followers used to say: 
"God is in human form, the uppermost part of Him is hollow, 
and the lowerest part is solid; He is a radiant light shining with 
a white light, He has five senses like humans, a hand, a leg, a 
nose, an ear, and a mouth, and He has abundant black hair 
which is a black light [since all of Him is light, and His body is 
white light, His abundant hair 1s black light], but he has no flesh 
nor blood, * and they affirm that he has every human limb 





156 Haddu 'l-ib{ûl, i.e., the invalidity of the divine adjectives like Living, 
Powerful, Knowing, Hearing, and Seeing, signifying their meanings, 
because the affirmation of signification entails corporealism and anthro- 
pomorphism, and this judgement, i.e., that it is invalid, comes in many of 
the Imami hadith, and this is what is meant by the agnosticism (ta 'ti]) of 
such as the Jahmiyyah. 

157 al-Kishshi, pp.284-5; Majma ‘u 'r-rijál, vol.6, p.237. 

155 Madqálátu 'l-Islámiyyin, vol.l, pp.105, 259; ash-Shahristani, vol.1, p.185; 
al-Farq bayna '-firaq, pp.51, 320-1; al-Ansáb, f. 590b; al-Lubáb, vol.3, 
p.389; Minhdju 's-sunnah, vol.1, pp.203, 259; and other sources. 
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except private parts and a beard", and they deny, despite that, 
that He is а Боду, ° and they relate that this was a view of 
Mu'minu t-Tàq and ‘Ali ibn Maytham. '' 

But ash-Shahristáni and as-Safadi relate on the authority of 
Mu’minu 't-Taq that he, stated: "Allah is a light in the form of a 
divine human" and refuted that He was a body, but he said: "It 
has been related in a Tradition: 'Allah created Adam in His 
image’ and їп the image of the Merciful’, and the Tradition must 
be said to be true." ^ ash-Shahristáni adds: "What is related on 
his authority with regard to anthropomorphism is without 
truth." ^ 

Nevertheless, they relate that he believed in determinism and 
anthropomorphism, both he and his followers, the 'Shayta- 
niyyah', ^^ and that 'truly Allah is a limited and finite body.' ^ 

They mention 'ash-Shaytaniyyah' and 'al-Mushabbihah,' and 
say: "They аге affiliated to Shaytanu 't- Táq, and it is narrated 
from him that he believes in many of the anthropomorphic 
statements of the Rawáfid [2],"'% 

From another stand-point, they cite in the biography of 
Mu'minu 't-Taq: 'He was a Mu'tazili','*" and 'he shared the 
innovation of both the Mu‘tazilah and the Ráfidah.' ^? 

4. They add to these Yunus ibn ‘Abdi 'r-Rahmán al-Yaqtni, al- 
Baghdadi (с 125/742—208/823-4), the well-known Imami Trad- 
itionist and theologian, a student of Hishám ibn al-Hakam. They 





29 al-Maqrizi, al-Khitat, vol.2, p.348-9. 

60 [bn Abi 'I-Hadid, vol.3, p.224. 

6 Tbid., vol.3, p.224; al-Huru 'l- їп, p.149. 

62 al-Milal wa 'n-nihal, vol.1, p.187; al-Wáft bi 'l-wafayát, vol.4, p.104. 
6 al-Milal wa 'n-nihal, vol.1, p.186. 

& al-Bad’ wa 't-tàrikh, vol.5, p.132. 

65 Ibid., vol.1, p.85. 

66 al-Ansûb, vol.8, рр.238-9; al-Lubãb, vol.2, p.225. 

67 al-Wafi bi 'l-wafayãt, vol.4, p.104. 

ee al-Maqrīzī, al-Khitat, vol.2, pp.348, 353. 
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say about him: 'He was one of the Shi‘T anthropomorph-ists', ® 


and: 'Yünus went too far in the matter of anthropo- 


morphism','” 'and he claimed that the angels who bear the 


throne also carry the Creator',""' 'and he concludes that He is 
predicated by His words: and eight will hold the throne of your 
Lord above them on that day [al-Hàqqah 69:17]','” 'since it has 
been narrated in the Tradition: the angels are sometimes 
weighed down from the pressure of the greatness of Alláh on 


the throne. ? 


25 
VIEWS ON CORPOREALITY AND ANTHROPOMORPHISM 
ATTRIBUTED TO AL-JAWALIQI 


It is clear that these views, whether correctly attributed or not, 
are reactions to the following hadith which these people heard, 
which they believed to be correct, which they understood in 
their ostensive meaning. These are the hadith, which are indi- 
cated in the doctrines themselves. 
1. A Tradition from Ummu 't-Tufayl, the wife of Ubayy ibn 
Ka‘b, the well known companion of the prophet, who said: 
I heard the Messenger of Allah, may Allah bless him [and 
his family] and grant him [them] salvation, mention that he 
saw his Lord in a dream in the form of a long-haired young 
man (shab muwaffar), in green, on a carpet of gold, and 
that on his feet there were two golden slippers. 





169 oL Milal wa 'n-nihal, vol.1, p.188; al-Khitat, vol.2, p.353. 

17 al-Farg bayna 'l-firaq, p.53; al-Ansáb, f. 603b; al-Lubáb, vol.3, p.421. 

171 Magàlátu 'I-Islámiyym, vol.l, p.106; Minháju 's-sunnah, vol.1, p.207; al- 
Farq, p.216; at-Tabsir fi 'd-din, p.43. 

He al-Farq, p.53; al-Ansáb, f. 603b; al-Lubáb, vol.3, p.421. 

"3 al-Milal wa 'n-nihal, voll, p.188. 


86 


An Introduction to the Emendation of A Shi‘ite Creed 


By muwaffar he means ‘having wafrah','™ and by 'green' he 
means "in green clothing". ^? 

It is stated in the biography of Abu'l-Hasan, “АП ibn 
Muhammad ibn Bashshar al-Baghdádi, al-Hanbali (d. 313/ 925), 
the ascetic Traditionist, who they say had the power of miracles 
and that whoever loved him was a follower of the sunnah, and 
whose tomb, many centuries after his death, was apparantly 
famous in Baghdad and visited by the people: "^ 

Ahmad al-Barmaki said: 'I asked Abu 'l-Hasan ibn Bashshár 
about the hadith of Ummu 't- Tufayl and the hadith of Ibn 
‘Abbas [to follow] concerning ocular vision [of God], and 
he said: "Both of them are correct." A man then objected, 
and said: "These hadiths should not be cited at a time like 
this!" Then Ibn Bashshar said: "Islam is being 
extinguished" 

The hadith of Ibn ‘Abbas, who stated: 

The Messenger of Allah, may Allah bless him [and his 
family] and grant him [them] salvation, said: 1 saw my 
Lord in the form of a young man with long hair.' ^ 





174 Wafrah: the hair massed on the head, especially that which falls onto the 
ears: al-Qámüs, vol.2, p.155; Таўи 'l-'arüs, vol.3, p.605; Lisánu 'I- “Arab, 
vol.5, pp.288-9; al-Mu jamu 'l-wasit, vol.2, p.1046. 

Los al-Bayhaqi, al-Asmda’ wa 's-sifat, pp.446-7; Tarikh Baghdad, vol.13, p.311; 
Usdu 'l-ghabah, vol.7, p.356; and many other sources. For adh-Dhahabi's 
opinion on the hadith see: Siyar a‘lami 'n-nubalá', vol.10, pp.602-4; as- 
Suyüti defended its veracity (al-La alr al-masnü ‘ah, vol.l, pp.28-29. 

176 Tarikh Baghdad, vol.12, pp.66-67; al-Muntazam, vol.6, pp.198-9; 
Shadharátu 'dh-dhahab, vol.2, p.267; Tabaqátu 'l-Hanábilah, vol.2, pp.57- 
63; al-Minhaju 'l-Ahmad, vol.2, pp.7-11. 

| Tabaqatu 'l-Hanãbilah, vol.2, p.59; al-Minhaju 'l-Ahmad, vol.2, p.8. 

178 at-Tabaráni narrates it in as-Sunnah from Abü Zur‘ah ar-Rázi, *Ubaydul- 
lah ibn ‘Abdi 'l-Kartm (200/815—264/878), one of the imams of hadith, who 
stated: "It is a correct hadith, which only the Mu'tazilah deny"; Kanzu 'l- 
‘ummal, vol.l, p.204; Muntakhab [Gloss to Ibn Hanbal's Musnad] vol.1, 
p.113; al-La ‘ali al-masnü ah, vol.1, pp.29-30). 


87 


An Introduction to the Emendation of A Shi‘ite Creed 


The hadith of Mu‘adh ibn ‘Afra’: 

The Messenger of Allah, may Allah bless him [and his 
family] and grant him [them] salvation, related that he saw 
the Lord of the Worlds, the Exalted, the Glorious, in 
Paradise, wearing a crown which dazzled the vision.” 

The hadith of Ibn ‘Abbas from the Messenger of Allah, may 
Allah bless him [and his family] and grant him [them] salvation, 
who said: 

I saw my Lord in the form of a beardless young man, on 
whom there was a red garment. ® 

And another hadith from him, may Allah bless him [and 
his family] and grant him [them] salvation, in which he said: 

I saw my Lord, the Exalted, the Glorious, a young man, 
beardless, with short, curly hair, on whom there was a red 
garment. 31 
And many other hadiths. 
2. As for the Prophet's seeing his Lord during his night journey 
to Paradise (al-isra’), there is nothing more than that which is 
related by the non-Imámi sects about it: 
Ibn ‘Abbas said, and he swore by this: '[The Prophet] saw 
his Lord with his eyes twice." 
al-Hasan al-Basri used to swear by Allah: 'Indeed 





179 Kanzu 'l-'ummál, vol.1, p.204; Muntakhab, voll, p.113; al-La’ali al- 
maşniü ‘ah, vol.1, p.30; from at-Tabaránt in as-Sunnah, and al-Baghawi took 
it from him, as in al-Isabah, vol.6, p.140. 

180 Tarîkh Baghdad, vol.11, p.214; al-La alr al-masnü ‘ah, vol.1, p.30. 

Ir abaqatu 'I-Hanábilah, vol.2, pp.45-46, where its veracity is defended. 

182 at-Tirmidhi, vol.5, p.395; al-Mustadrak ‘ala 's-Sahihayn, vol.l, p.65; at- 
Tawhīd wa ithbat sifati 'r-rabb, pp.200, 205; Ibn Kathir, at-Tafsīr, vol.3, 
p.304; vol.7, p.424; Fathu 'l-bàrt, vol.10, p.230; ad-Durru 'I-manthür, vol.6, 
p.124; Fathu 'l-qadir, vol.5, p.110; and many other sources. 
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Muhammad saw his Lord. ? 
‘Ikrimah used to say: 'Yes, he saw Him, then he saw Him, 
and then he saw Him’, until his life ended. '** 

And an-Nawawi said: "A group of commentators hold the 
view that he saw Him with his eyes; it is the belief of Anas, 
‘Ikrimah, al-Hasan, and ar-Rabī‘. . ёр 

Ahmad ibn Hanbal was asked about this, and he said: 'I shall 
say, with the hadith of Ibn ‘Abbas: "With his eyes he saw his 
Lord, he saw Him, he saw Him", until the life of Ahmad comes 
to an end.'!86 

an-Nawawi said: 

What is quoted by most of the scholars is: 'Truly the 
Messenger of Allah, may Allah bless him [and his family] 
and grant him [them] salvation, saw his Lord with the two 
eyes of his head on the night of al-Isra’... He, the 
Exalted, the Glorious in stature, will be visible on the Day 
of Reckoning to the whole of creation: men and jinn, male 
and female, believer or unbeliever, and the angels, Gabriel 
and others. 

As for the greater part of the hadith themselves, I shall only 
mention one of them, which was narrated by Muhammad ibn 
Isháq, the renowned Traditionist and biographer, with its chain 





Š at-Tawhid, pp.199-200; an-Nawawi, Sharh Sahih Muslim, vol.3, p.5; 
Fathu 'l-bári, vol.10, p.231; ‘Umdatu 'l-qari, vol.19, p.198; etc. 
84 at-Tabari, at-Tafsir, vol.27, p.28; ash-Shari'ah, p.496; Ibn Kathir, at- 
Tafsir, vol.7, p.425; ad-Durru 'l-manthür, vol.6, p.124. 
85 Sharh Sahih Muslim, vol.3, p.6; al-Mirqát sharhu 'l-mishkat, vol.5, p.306. 
26 ash-Shifa, vol.1, p.260; al-Khafaji, Sharhu 'sh-Shifa, vol.2, p.292; al-Qàri, 
Sharhu 'sh-Shifà, vol.l, p.422; ar-Rawdu 'l-unuf, vol.3, p.445; Sharhu 'l- 
mawahibi 'l-laddunniyyah, vol.6, p.120. 
87 Sharh Sahih Muslim, vol.3, p.5; al-Mirqát, vol.5, p.308; as-Sirah al- 
Halabiyyah, vol.1, p.410; refer in particular to al-Qadi ‘Ayyad, ash-Shifa, 
vol.l, pp.257-60; al-Khafàjt, Sharhu 'sh-Shifád, vol.2, pp.285-92; al-Qàrt, 
Sharhu 'sh-Shifa, vol.1, pp.416-23. 
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of authority from ‘Abdullah ibn Abi Salamah, who said: 

‘Abdullah ibn ‘Umar ibn al-Khattáb queried ‘Abdullah ibn 
‘Abbas, asking him: 'Did Muhammad, may Allah bless 
him [and his family] and grant him [them] salvation, see 
his Lord?' Ibn ‘Abbas replied to him: 'Yes.' ‘Abdullah ibn 
‘Umar retorted: "Then how did he see Him? And he 
answered: "Truly, he saw Him.'— Yunus [one of the nar- 
rators from Ibn Ishaq] elaborated in his narration: ' ... in 
the form of an adolescent, in a green meadow, beneath 
Him a carpet of gold, on a golden chair, held by four 
angels: one in the form of a man, one in the form of a bull, 
one ш the form of an eagle, and опе in the form of a 
lion.' 


26 
THE OPINIONS OF HISHÀM AL-JAWALIQI 
TAKEN FROM NON-IMAMI HADITH 


3. As for what has been said in which mention is made of limbs 
and extremities (which are either figurative, like that which is 
narrated in the Holy Qur'án and many hadith of the sunnah, 
which are given a literal sensory meaning either through 
inattention or inadvertance, or that which is ostensively literal 
and only permits interpretation with difficulty, of which there 
are also many in the sunnah) there are many examples, some of 
which have been previously indicated in the examples we cited 
from the doctrines of non-Imami Traditionists. In what has been 
reported which we have not cited is the statement of the 





188 q I-Asmá' wa 's-sifat, p.443; at-Tawhid wa ithbat sifati 'r-rabb, p.198; ash- 
Shari ‘ah, pp.494-5; ash-Shifa, vol.l, p.258; al-Khafaji, Sharhu 'sh-Shifa, 
vol.2, p.287; al-Qari, Sharhu sh-Shifa, vol.1, p.418; ad-Durru 'l-manthūr, 
vol.6, p.124; etc. 
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Prophet, may Allah bless him and his family and grant them 
salvation, about what they would see of Him: 
[On the Day of Judgement] our Lord shall reveal His leg, 
and all male and female believers shall fall prostrate before 
it. 
And that which has been related in numerous hadith with 
various wordings: 
It is said unto Hell: 'Are you full?' And it replies. 'Are there 
any more?' [Qàf, 50:30], and it is not full until the 
Lord/Lord of the Worlds/the Merciful puts His foot into it 
and compresses some of it against the rest (yuzwi ba 'da-há 
ila ba “d, and there is a variant reading: yuzwá ba 'da-hà ila 
ba'd) and it says: 'Enough (qati, qati, qati/qadi, qadi, 
qadi/qadi, дайт, qadi/qadni, qadni, qadni)! Your Power!''?? 
4. The hadith of Abū Hurayrah: 
Allah created Adam in His image, His height being sixty 
cubits. |?! 
The hadith of ‘Abdullah ibn ‘Umar: 
Do not distort the meaning, for truly the son of Adam was 
created in the image of the Merciful.” 
And the hadith concerning the Day of Judgement (al- 
giyamah): 
Allah will come to them [the believers on the Day of 
Judgement] in His form, which they know [after He has 








189 al-Bukhãrî, vol.6, p.198; vol.9, p.159; ad-Dárimi, as-Sunan, vol.2, pp.326-7. 

19? al-Bukhàri, vol.6, p.173; vol.8, p.168; vol.9, pp.143, 164; Muslim, vol.8, 
pp.151-2; at-Tirmidhi, vol.4, pp.691-2; vol.5, p.390; Ahmad, vol.2, pp.276, 
314, 369, 507; vol.3, pp.13, 78, 134, 141, 234; ad-Darimi, vol.2, pp.340-1; 
at-Tabari, at-Tafsir, Büláq ed., vol.26, pp.105-7; etc. 

191 al-Bukhàri, vol.8, p.62; Muslim, vol.8, p.149; Ahmad, vol.2, pp.315, 323; 
at-Tawhid wa ithbát sifati 'r-rabb, рр.39-41; ash-Shari'ah, p.314. 

192 et-Tawhid, p.38; ash-Shari'ah, p.315; see the defence of the soundness of 
this hadith by Ibn Ráhwayh, Ahmad ibn Hanbal, and adh-Dhahabt, Mizánu 
‘Li ‘tidal, vol.2, pp.419-20. 
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come to them in a form which they did not recognize, and 
they rejected Him], and He will say: 'I am your Lord!' And 
they will say: "You are our Lord.'!% 
5. Regarding place, the most curious thing said about it is what 
was said about "ће Throne (а/- 'Arsh)' and "һе Chair (al-Kursi)' 
in His words: His chair encompasses the heavens and the earth 
[al-Baqarah, 2:255] in the statement of Ibn ‘Abbas: 
The chair/His chair is the place of His foot/two feet, and 
the throne — only Allah decrees its destiny. ^" 

There is a hadith with the same meaning related by ‘Umar 
ibn al-Khattáb, Abū Misa al-Ash'ari, Abū Dharr, and Ibn 
Mas'üd. ^? 

Concerning the sitting of Alláh above the throne: 

Truly Alláh is above His throne; and truly it gives the 
sound of a newly loaded saddle, as the one who rides it 
weighs it down.” 
And He sits upon it, and only a distance of four fingers 
breadth remains. ^" 
Allah has prepared and set aside this excess space of four 





193 al-Bukhàri, vol.9, p.156; Muslim, vol.1, p.113. 

194 al-Mustadrak ‘ala 's-Sahihayn, vol.2, p.282; al-Hákim апа adh-Dhahabr 
authenticated it, at-Tawhid wa ithbat sifati 'r-rabb, pp.107, 108; Tarikh 
Baghdad, vol.9, pp.251-2; al-Asmá wa 's-sifát, p.354; Ibn Kathir, at-Tafsir, 
vol.1, p.457; ad-Durru 'l-manthür, vol.1, p.327; Fathu 'l-qadir, vol.l, p.273; 
Ruhu 'l-ma ‘ani, vol.3, p.10, vol.16, p.154. 

195 at-Tabari, at-Tafsir, Büláq ed., vol.3, p.7; al-Asmá' wa 's-sifát, pp.353-4; 
ad-Dãrimī, as-Sunan, vol.2, p.325; al-Mustadrak ‘ala 's-Sahihayn, vol.2, 
pp.364-5; ad-Durru 'l-manthür, vol.3, p.298; Tabaqatu 'l-Hanábilah, vol.1, 
p.134. Many of the ancient commentators also explain it in this way; see at- 
Tabari, at-Tafsir, vol.3, p.7. 

1% Abū Dawid, as-Sunan, vol.4, p.232; at-Tawhid wa ithbát sifati 'r-rabb, 
pp.103-4; ash-Shari'ah, p.293; at-Tabari, at-Tafsir, vol.3, p.8; al-Asma’ 
wa 's-sifat, pp.417-9. 

197 ad-Darimi, refutation of Bishr al-Marisi, ‘Aqãidu 's-salaf, p.432; at-Tabart, 
at-Tafsir, vol.3, p.8; ‘Awnu 'l-ma ‘bid, vol.13, pp.32-33. 
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fingers breadth for Muhammad, may Allah bless him and 
his family and grant them salvation, in order that he may 
sit upon it on the Day of Judgement; ” that is the explan- 
ation of His statement: /t may be that your Lord will raise 
you to a praised position [al-Isra’, 17:79].'^? 

at-Tabari gave a blistering defense of the soundness of this 
explanation and of the sitting of Allah,” and al-Qurtubi said: 
"at-Tabari stood up for its admissibility with a plethora of 
words." 20! 

Abū Bakr an-Naqqash narrated from Abu Dawid as- 
Syistant, Sulayman ibn al-Ash'ath (202/817—275/889), the 
famous author of the Sunan, that he said: "Whoever denies this 
hadith [the hadith about the sitting of Allah] stands accused [of 
apostasy and being outside the religion] by us; knowledgeable 
people shall continue to believe in it." ^? 

Ibnu 'l-Qayyim al-Jawziyyah, the well-known student of Ibn 
Taymiyyah, related from the Qadi Abu Ya‘la al-Hanbali that he 
stated: 

al-Marwazi composed a book on the virtue of the Prophet, 
may Allah bless him [and his family] and grant him [them] 
salvation, in which he mentions his being seated on the 
throne. 

The Qadi mentions that it is a belief [of a group of twenty- 
seven, whose names he cites], and Ibnu 'l-Qayyim adds: 





198 Tàrikh Baghdad, vol.8, p.52; Tabaqátu 'I-Hanábilah, vol.2, p.67. 

199 ad-Darimi, vol.2, p.233; ash-Shifa, vol.l, p.291; Ibnu 'l-Jawzi, Zadu 'l- 
masir, vol.5, p.76; ad-Durru 'I-manthür, vol.l, p.328; vol.4, p.198; Sharhu 
'l-Mawáhibi 'I-laddunniyyah, vol.8, pp.367-8. 

20 at-Tafsir, Būlăq ed., vol. 15, pp.99-100. 

201 4hkümu 'l-Qur ûn, vol.10, p.311. 

202 al-Qurtubt, Ahkàmu '1-Оиг ûn, vol.10, p.311; Abū Наууап, al-Bahru 'l- 
тийп, vol.6, p.72; al-Qastalani, al-Mawáhibu 'I-laddunniyyah, vol.2, p.411; 
az-Zurqàni, Sharhu 'l-Mawáhib, vol.8, p.368; ash-Shawkàni, Fathu 'l-qadir, 
vol.3, p.252; al-Alüst, Ruhu 'l-ma ‘ani, vol.15, p.142. 
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It is a belief of Ibn Jarir at-Tabart, and of al-Mujahid [ibn 
Jabr] the imam of all of them in tafsir; and it is a belief of 
Abu 'I-Hasan ad-Dar Qutni [too] . . 29 

al-Marwazi is Ahmad ibn Muhammad ibn al-Hajjaj, Abū 
Bakr al-Marwazi (al-Marwaridhi) al-Baghdadi (c 200/816275/ 
888), one of the greatest followers of Ahmad ibn Hanbal, and 
the foremost among them for his piety and merit. Ahmad was 
on intimate terms with him, and was at ease in his company; it 
was he who took charge of Ahmad's body after he died and 
washed it. He narrated many matters on his authority, and 
substantiated authentic hadith on his authority, as is stated in his 
biography." 

Because of this belief, and al-Marwazi's book about it, a 
bloody public disturbance took place in Baghdad, as Ibnu 'l- 
Athir and others mention concerning the events of the year 
317/929: 

A great public altercation took place in Baghdad during 
this year between the followers of Abū Bakr al-Marwazi 
al-Hanbali and others from among the general populace, 
and many soldiers became involved in it. The cause of it 
was that the followers of al-Marwazi said, in a commen- 
tary on His words: It may be that your Lord will raise you 
to a praised position, that Allah will seat the Prophet, may 
Allah bless him [and his family] and grant him [them] 
salvation, with Him on the throne, while the other side 
said: 'On the contrary, it is mediation (shafa‘ah).”° A public 





203 Tonu 'I-Qayyim, Badái u 'l-fawãid, vol.4, pp.39-40. 

204 Türikh Baghdad, vol.4, pp.424-5; al-Muntazam, vol.5, pt.2, pp.94-95; 
Tabaqátu 'I-Hanábilah, vol.l, pp.56-63; al-Minhaju 'I-Ahmad, vol.l, pp. 
172-4; al-‘Ibar, vol.2, p.54; Ibn Kathir, vol.11, p.54; Shadhardatu 'dh- 
dhahab, vol.2, p.166; Ibnu 'l-Athir, vol.7, p.435. 

205 This is the explanation, which is agreed upon between the Shi‘ah and many 
Sunni scholars. 
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altercation ensued, and the parties did battle with each 

other, and there were many casualties among them.2% 
6. I have found no reasonable explanation for what has been 
attributed to al-Jawaliqi regarding his statement: 'Truly He is 
hollow at the centre, and the rest is samad', except that he 
glossed samad as 'solid', an interpretation that will be discussed 
subsequently, and that he found something which proved that 
Alláh's having limbs and extremities was contradictory with His 
being solid from head to foot. He went on to establish that He, 
praise be to Him, had every limb except pudendum and beard', 
and was compelled to divide Him into two parts: the higher one 
being hollow, and the lower one eternally solid, with no 
pudendum. 


27 
WHAT IS RELATED FROM THE TWO HISHAMS 
IS ALSO RELATED FROM NON-IMAMIS 


It is appropriate to mention that what is attributed to Hisham 
ibn al-Hakam and Hishám al-Jawáliqr is attributed to others 
who pre-dated both of them or were their contemporaries. 

1. Abu 'l-Hasan Мидаш ibn Sulayman al-Azdt, al-Balkhi, al- 
Marwazi (c 70/689—150/767), who both heard and reported a 
great deal, and was particularly dedicated to commentary. He 
travelled throughout the Islamic lands (Marw, then Iraq, the 
Hijáz, Damascus) reporting and commenting on hadith in 
Mecca, Baghdad and Beirut, and finally settled in Basrah, 
where he died. He became so famous for his commentary on the 
Holy Qur'an that ash-Sháfi'1 said of him: "People are entirely 
dependent on Mugátil for commentary." He was one of those 





206 Тру 'L Арт, vol.8, p.213; Ibn Kathir, vol.11, p.162; Abu 'l-Fida’, vol.2, 
pp.74-75; Ibnu 'l-Wardī, vol.1, p.390; Tarikhu 'l-khulafa’, p.384. 
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who was given as an example of those who believed in pure 
corporealism and anthropomorphism, and of falseness in hadith. 
He was an adversary of his compatriot, Jahm ibn Safwan, 
religiously and politically. Ibn Hibbàn stated: 

He took from Jews and Christians knowledge of the 

Qur’an, which corresponded with their Books, and he was 

an anthropomorphist, comparing the Lord with created 

beings.” 
He and his followers stated: 

Allah is a body, and has /иттай?® and is in human form, 

flesh and blood, hair and bone, having extremities and 

limbs, hands, legs, a head, eyes, and is solid; yet despite all 

this He does not resemble anything else, and nothing else 

resembles Him.” 

al-Maqdisi and Nashwán al-Himyari added: "He is seven 

spans of His own span." ^" By 'followers of al-Mugátil' is meant 
all those followers of hadith who were influenced by him and 
who held beliefs similar to his. Among these were: 
a) His confederate (rabib) Nüh ibn Abi Maryam (Yazid), Abü 
‘Ismah al-Marwazi, al-Hanafi, the gadi of Marw (с 100/719— 
173/789), who heard and narrated a great amount, and studied 
jurisprudence with Abū Hanifah; at-Tirmidhr and Ibn Majah 
excerpted his hadith concerning tafsir. Мидаш married his 
mother and reared him, and Abū ‘Ismah learned his ideas from 
him; they say about him what they say about his shaykh 
Мидаш.*!! 





207 Tbn Hibban, Kitübu T-Majrihin (ad-Du'afá'), vol.3, pp.14-16; Tarikh 
Baghdad, vol.13, pp.160-9; Mizànu 'l-i ‘tidal, vol.4, pp.172-5; Tahdhibu 't- 
tahdhib, vol.10, pp.279-85; and many sources. 

08 wafrah, see above note no.174 (al-Mu jamu 'I-wasit, vol.1, p.137). 

sS Maqalatu 'l-Islãmiyyīn, vol.l, рр.213, 214, 258-9; al-Fisal, vol.4, p.205; al- 
Bad’ wa 't-tárikh, vol. 5, p. 141; Ibn Abi 'l-Hadīd, vol.3, p.224. 

210 4l-Bad’ wa 't-tãrfkh, vol.1, p.85; vol.5, p.141; al-Hūru 'l- їуп, p.149. 

211 Tbn Hibban, ad-Du ‘afa’, vol.3, pp.48-49; Mizànu 'l-i ‘tidal, vol.4, pp.279- 
80; Tahdhību 't-tahdhīb, vol.10, pp.486-9; etc. 
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b) Abū 'Abdilláh, Nu‘aym ibn Hammad ibn Mu‘awiyah al- 
A‘war al-Khuzá't, al-Marwazi, then al-Misri (c 148/765—228/ 
843), a distinguished Traditionist, was an imam of the sunnah. 
al-Bukhart, Abū Dawid, at-Tirmidhi, and Ibn Majah excerpted 
his hadith; Muslim did the same in the preface to his Sahih. He 
was brought from Egypt to Iraq during the caliphate of the 
‘Abbasid al-Mu‘tasim due to his denial of the doctrine of the 
createdness of the Qur'án. He was imprisoned there until he 
died, and was buried in his chains, unshrouded, and without 
prayers being said for him. 

He was a scribe for Abū ‘Ismah, who raised and educated 
him, and he composed many books refuting the Jahmiyyah. 
They said about him what they said about his shaykh, although 
the only ones who explicitly denied him were ad-Dulabi and al- 
Azdi because they considered him one of the martyrs of their 
Mihnah, or Inquisition.2!2 
2. Abū Muthannah, Mu'ádh ibn Mu‘adh al-‘Anbari, al-Basri, 
qadr of Basrah (119/737-196/812), one of the distinguished 
Traditionists whose reliability and explication of hadith they 
trusted, among them the followers of the sunnah books and 
others.?"? 

One narrator said: 
I questioned Mu‘adh al-‘Anbari, saying: 'Does He have a 
face?' And he replied: 'Yes.' So I brought up all the limbs, 
nose, mouth, chest, belly, but left off mentioning the 
genitals, gesturing towards my own with my hands, and 





?? Türikh Baghdad, vol.13, pp.306-14; Mizánu 'l-i tidûl, vol.4, pp.267-70; 
Tahdhibu 't-tahdhib, vol.10, pp.458-63; etc. Refer to the text stating that 
they followed Мидаш in anthropomorphism and corporealism, they and 
Dawid al-Jawaribi (to follow): al-Milal wa ‘n-nihal, vol.l, p.187; Talbis 
iblis, p.86; Ibn АЫ 'l-Hadid, vol.3, p.224. See also Watt, W. M., The 
Formative Period of Islamic Thought, p. 178. 

23 Tahdhibu 't-tahdhib, vol.10, pp.194-5; Taqribu 't-tahdhib, vol.2, p.275; 
Tarikh Baghdad, vol.13, pp.131-4. 
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questioning. He said: 'Yes.' So I asked: 'Male or female?’ 

And he replied: 'Male! "^ 

One feast day, a man paid а call on Mu'ádh ibn Mu‘adh, 

the айат of Basrah. He was holding some meat cooked in 

vinegar in his hands and the visitor asked him all there was 

to ask about the Creator. He said: 'He, by Allah, is like that 

which is between my hands, flesh and blood!?? 
3. Dawid al-Jawaribi. Nothing is mentioned about him, not 
even the name of his father, except for what is related on the 
authority of Yazid ibn Hàrün al-Wásitr (118/736—206/821), one 
of the distinguished Traditionists, there is consensus about, that 
he said: "al-Jawàribr and al-Marrisi [Bishr ibn Ghiyath] are 
unbelievers." He said that Dawid al-Jawáribr was crossing 
Wasit bridge and the bridge broke, and all who were on it 
drowned [except Dawid, who survived]. Yazid used to say: "He 
who expelled a devil, and he said: Т am рама al- 
Jawáribi.' "'?^ From this it is apparent that he was an ‘Iraqi, and 
that he and Bishr were contemporaries. 

al-Ash'ari counts Dáwüd and his followers among the 
Murjiah, and ash-Shahristáni counts him and Nu'aym ibn 
Hammád among the anthropomorphists of the Hashwiyyah 
followers of hadith who were in agreement with Мидаш ibn 
Sulayman. ‘Abdu 'l-Qahir al-Baghdádi, Abü'l-Muzaffar al- 
Isfaráyimi and others concluded the same, counting him among 
the anthropomorphists, and not the Ràfidah' or 'the Rafidi 
anthropomorphists.' 
It is related from him that he said that what he worshipped is 

a body, flesh and blood, having extremities and limbs, with 
hands, feet, a head, a tongue, eyes, and ears; despite that, it is a 
body unlike bodies, a flesh unlike other flesh, blood unlike 





? Tbn Abi 'I-Hadid, vol.3, pp.224-5. 
215 [bnu 'I-Murtadá, al-Munyah wa 'l-amal, p.116; Ibn Abi 'l-Hadid, vol.3, p.225. 
216 Mrzünu 'l-i ‘tidal, vol.2, p.23; Lisánu 'l-mizán, vol.2, p.427. 
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blood, and so on for the rest of the attributes, that He does not 
resemble any created thing, and nothing resembles Him; that He 
is hollow from His highest point to His chest, and solid 
elsewhere, and He has an abundance of short, black hair. Dawtid 
al-Jawáribi said: "I was excused from [mentioning] the private 
parts and the beard, and I was questioned about what the evi- 
dence for this was. What substantiates it is in the Traditions." 
But Ibn Hazm numbered him among the Shi'ah?' and said: 
Dàwüd al-Jawáribi?? was one of their greatest theolo- 
gians, who claimed that his Lord is flesh and blood, in the 
manner of human beings. 
as-Sam‘ani said: 
From [Hisham al-Jawaliqi] Dawid al-Jawáribi took his 
statement that his God has all the limbs, except private 
parts and beard.’ 
adh-Dhahabi said, and Ibn Hajar al-‘Asqalani confirms it as 
being his word: 
Dawid al-Jawáribi, head of the ar-Ráfidah and corporeal- 
ism, one to be flung into Hell. 
The Imam sources do not mention a thing about him, and 
moreover, his name does not appear in any one of them, old or 
new. 





2b Maqálátu 'l-Islámiyyim, vol.l, pp.214, 258-9; al-Milal wa ‘n-nihal, vol.1, 
рр.105, 187; al-Bad' wa 't-tárikh, vol.5, p.140; al-Farq bayna '-firaq, 
pp.216, 320; Usülu 'd-din, pp.74, 337; at-Tabsir fi 'd-din, p.107; Talbis iblis, 
pp.86, 87). 

218 ql-Fişal, vol.2, p.112; vol.4, p.93. 

219 Tn the manuscript: al-Jawázi, and in al-Lisán: al-Jawari. 

220 al-Fişal, vol.4, p.182; Siyar a‘lami 'n-nubalã’, vol.10, p.544; Lisãnu 'l- 
mizan, vol.2, p.427. 

221 al-Ansáb, f. 590b; al-Lubab, vol.3, p.389. 

222 Mrzünu 'l-i ‘tidal, vol.2, p.23; Lisãnu 'l-mizán, vol.2, p.427. 
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28 
HISHAM IBN AL-HAKAM AND HIS 'REFUTATION OF 
HISHAM AL-JAWALIQI' AND THE 'REFUTATION OF 
MU’MINU 'T-TÀQ' THAT IS ATTRIBUTED TO HIM 


Opposition to al-Jawáliqi for what he stated was not confined to 
е Imams, peace be upon them. Hisham ibn al-Hakam and his 
followers opposed al-Jawaliqi, as is stated in what ‘Alt ibn 
Ibrahim, with a sound chain of transmission, narrated from 
Ahmad ibn Muhammad ibn Abi Nasr al-Bazanti — the hadith 
has been cited previously — and by Hisham ibn al-Hakam.^? 

The biographers of Hisham ibn al-Hakam mention in a list 
of his books a Kitábu 'r-radd ‘ala Shaytani 't-Tăq.” The book 
itself has not come down to us so that we might know whom 
Hisham intended by 'Shaytanu 't-Taq,' and those who mention 
the book as his do not elaborate on it. Perhaps the explanation 
that suggests itself at first glance is that the person intended is 
Mu’minu 't-Táq, Abū Ja'far al-Bajali, previously mentioned 
alongside Hisham al-Jawãlīqī and al-Maythami; but I have ser- 
ious doubts about this explanation. Rather, I am almost certain 
of its incorrectness, and that it is a mistaken explanation. 

The scholars of the Imámiyyah agreed that the naming by 
Abū Ja'far of al-Ahwal al-Bajalt as 'Shaytánu 't-Táq' came in 
the first place from the adversaries of the Imámiyyah, and that 
the Imámiyyah called him 'Mu’minu 't-Táq"?. Others apart 





23 Kitdbu 'r-radd ‘ala Hisham al-Jawáliqi. at-Tust, al-Fihrist, p.204; an- 
Najashi, p.304; Ibnu'n-Nadim, p.224; Ма ‘іти 'I-'ulamá', | p.115; 
Majma'u 'r-rijál, vol.6, pp.232, 233; Īdãhu 'l-maknūn, vol.2, p.298; 
Hadiyyatu 'l- 'árifin, vol.2, p.508; adh-Dharti'ah, vol.10, p.237. 

224 at-Tüsi, p.204; an-Najashi, p. 305; Ibnu 'n-Nadim, p.224; Ma ‘alimu 'l- 
ulama’, p.115; Majma‘u 'r-rijal, vol.6, pp.233, 234; Hadiyyatu 'l- 'arifin, 
vol.2, p.507; adh-Dhari'ah, vol.10, p.203. 

225 al-Kishshi, p.185; al-Barqi, ar-Rijál, p.17; al-Mufid, al-Ikhtisás, p.204; at- 
Tüsi, al-Fihrist, p.157; ar-Rijal, p.359; an-Najáshi, p.228; Ibn Shahráshüb, 
Ma 'álimu 'l-‘ulama’, p.115. 
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from the Imámiyyah knew of this name of his, and related it on 
their authority." They cite other nicknames: 'Sháh Tagq/Shahu 
t-Táq' and 'Malaku таа Ibnu 'n-Nadim said: "His fol- 
lowers called him Shaqu 't-Taq as well."?* Moreover, Ibn Hajar 
relates on the authority of Ibn Abt Tayyr, the famous Imámi 
scholar, one of the beliefs concerning his being named 
'Mu'minu 't-Táq', something only he quotes from him: 

It is said that Hisham ibn al-Hakam, a shaykh of the 

Ràfidah, on hearing that they [the adversaries of the 

Imámiyyah] had nicknamed him Shaytánu 't-Taq, named 

him 'Mu' minu ‘lagi 

This nickname, 'Mu'minu 't-Taq', was not maintained for him 
after his time, but his contemporaries called him by it, and it is 
stated on the authority of Hisham ibn Salim al-Jawaliqt him- 
self,?? as also from Yünus ibn Ya*qüb2! Aban ibn ‘Uthman al- 
Ahmar?” Abū Malik al-Ahmasî, and Sharik ibn ‘Abdillah 
an-Nakha'1. ^ 
It is really very unlikely that someone like Hishám ibn al- 

Hakam should give him this derisory nickname which the 
adversaries of the Imámiyyah invented for him, and that the 
followers of the Imámiyyah should counter them with another 





226 Jbnu 'n-Nadim, p.224; adh-Dhahabi, Siyar a {ami 'n-nubala’, vol.10, 
pp.553-4; as-Safadi, al-Wafi bi 'I-wafayát, vol.4, p.104; Ibn Hajar, Lisánu 'l- 
mizán, vol.5, p.300; ash-Shahristàni, a/-Milal wa 'n-nihal, vol.1, p.186. 

227 at- Tüsi, al-Fihrist, p.222; ar-Rijál, p.302; Majma ‘u 'r-rijal, vol.6, p.7. 

228 See al-Fihrist, Tajaddud ed., appendix, p.224, al-Istiqámah ed., p.258. 

?? Lisûnu 'I-mizán, vol.5, pp.300-1. 

230 al-Kishshi, p.282; al-Bihár, vol.47, p.262. And in another hadith, al- 
Kishsht, pp.275-7; al-Bihar, vol.47, pp.407-8. 

231 al-Kishshi, p.271. 

232 al-Ihtijûj, vol.2, p.140; al-Bihár, vol.46, p.180. 

233 aL Kishshi, pp.186-8 — in three hadith; al-Bihár, vol.47, pp.405-6. 

234 al-Ihtijàj, vol.2, рр.144-8; al-Bihdr, vol.47, pp.396-400. 
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nickname which was appropriate for a man of his prestige and 
rank. Rather, Hisham himself would have been the one who 
began the opposition to them and chose 'Mu’minu 't-Taq' for 
him, as previously mentioned in one of the beliefs regarding the 
reason for his being given this nickname. In addition to this, I 
have not found anything in the Imámi hadith which 
demonstrates the presence of adversity between Hishám and 
Mu minu 't-Taq, nor any sort of clearly distinguishable diver- 
gence between them similar to the evidence which demon- 
strates a divergence between Hisham ibn al-Hakam and Hisham 
al-Jawaliqi. This sort of nicknaming has no justification, even 
when adversity and enmity is intensified, except in the case of 
insult and calumny. Indeed, I have previously mentioned, in a 
discussion about al-Jawáliqt; that Mu’minu 't-Taq and al- 
Maythami followed al-Jawaliqi in his ideas; a refutation of him 
is a refutation of both of them, and that is what Hisham ibn al- 
Hakam did. 

Further to all this, there are the numerous indications in what I 
have mentioned in the biography of Hisham ibn al-Hakam of 
his good character, that he befriended an Ibadi Кһагіјіќе in a 
way which lasted for years, which set an example of good 
companionship, and which was bestowed upon all opponents — 
as al-Jahiz states. This name-calling, arising from a level of 
character appropriate to someone who was not at Hisham's 
level, is quite inconceivable for him. 

On the basis of all this, and for other reasons, I am con- 
vinced that Hisham, in this book of his, is refuting a person 
other than Mu’minu 't-Taq to whom this nickname 'Shaytanu 't- 
Taq' was given before Mu’minu 't-Taq. This man's adversity 
towards the Imámiyyah reached a point where Hisham did not 
find it objectionable to nickname him with this sort of disgrace- 
ful nickname. However, the adversaries of the Imámiyyah took 
the nickname out of context, and directed it at Mu’minu 't-Taq, 
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because he lived in Taq, in the region of Kufah. He was called 
'at-Táqr or 'Sáhibu -Taq. The original holder of the nick- 
name has been neglected to the point where we have forgotten 
him and this sort of obscurity came to pass. 

Another piece of evidence which shows that this nickname 
was not only applied to Mu minu 't-Taq is that al-Khatib gives 
the biography of a non-Imámi narrator, and says: "Ahmad ibn 
Hárün, known as Shaytanu 't-Taq, from the people of Surra- 


548236 
man-ra' à." 


29 
THE IMAMIS' POSITION ON NON-IMAMI HADITH 


From this urgently needed study of ours it appears that those of 
the Imámiyyah who were accused of corporealism and anthro- 
pomorphism, whether correctly or not, were accused on the 
basis of their belief in hadith which had leaked over to them 
from the non-Imami sects, and we have given examples bearing 
witness to this. These kadīths themselves were what led others 
to corporealism and anthropomorphism, knowingly or unknow- 
ingly; in this their views concurred, or at least those of their 
views which are narrated, although it is not proved that they, or 
some of them, believed in them. 

As a single example of the effect of these hadiths on the 
environment of the Imámiyyah, in addition to the examples 
already given, there is what as-Sadüq narrates with a chain of 
authority originating with Ya'qub as-Sarraj, who stated: 

I said to Abū ‘Abdillah, peace be upon him: 'Some of our 
followers claim that Allah has a form like human form, and 
they also say that He is, in this form, beardless, with short, 





235 Refer to the sources already cited concerning his nickname. 
236 = Present-day Samarra’ in ‘Iraq: Tarikh Baghdad, vol.5, p.196. 
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curly hair [refer to what has been stated previous-ly].' Abū 
*Abdillàh, peace be upon him, fell to the ground, 
prostrated, and then he raised his head and said: 'Praise be 
to Alláh Who does not resemble anything, Who 15 not 
percieved by vision, and not bound by knowledge. He did 
not beget, because a son would resemble his father; He was 
not begotten, for whoever was before Him would resemble 
Him. ^? 

There is another factor, and it suffices that we mention just 
one piece of evidence for it without comment or explanation. 
This is what came from Ibn Abt ‘Umayr Muhammad ibn Ziyad 
al-Azdi al-Baghdadi (d. 217/832), the famous Imàmi Tradition- 
ist and scholar, concerning what al-Kishshi narrated from al- 
Fadl ibn Shádhàn: 

He questioned Abi Muhammad ibn Abt ‘Umayr, saying to 
him: 'You have met the non-Imámi shaykhs, but how is it 
that you have not heeded them?’ He said: Ч listened to 
them; however I saw that many of our followers had heard 
knowledge from the 'ámmah (non-Imámis) and from the 
khassah (the elite-Imámis), and that they had been con- 
fused to the point where they narrated a non-Imámi hadith 
from Imámi sources and vice versa. I dreaded the thought 
of becoming confused, so I abandonned this and focussed 
on that' [i.e., 1 stopped narrating non-Imámi hadith and 
confined myself to Imàmi hadith').”** 

These two factors, in addition to others, explain the confi- 
dence which emanated from the Imams, peace be upon them, 
and which their partisans had in taking their beliefs and rulings 
from them, as well as the reliance upon the truthful and trust- 
worthy people who narrated on their authority. May Allah 





237 ot Tawhid, pp.103-4; al-Bihar, vol.3, p.304. 
238 al-Kishshi, pp.590-1; Мајта ‘и 'r-rijal, vol.5, p.118; Mu jam rijali 'l- 
hadith, vol.14, p.299. 
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forgive our brothers for explaining it as a rupture between 
Muslim brethren, and transforming it into an indictment, to be 
added to the other indictments against us! 

It is clear from this study of ours that the adversaries of the 
Imamiyyah, no matter how their views differed or their beliefs 
varied, did not cease to behave towards the Imamiyyah as they 
did, or as it was claimed they did, concerning what was between 
them. I have presented many examples of this, and have re- 
frained from commenting on them. However, here I will relate 
the opinion of a non-Imámi writer concerning one of the most 
famous books on treatises and sects, to which Muslims of all 
periods have accorded a high status among all books on the 
subject. The book is al-Farg bayna 'l-firaq wa bayánu 'l-firqati 
‘n-najiyyah minha by Abū Mansur, ‘Abdu 'l-Qahir ibn Tahir al- 
Baghdadi, al-Ash'ari, ash-Sháfi'1 (d. 429/1038), and in the same 
vain, his other book a/-Milal wa 'n-nihal, both in print; and 
another book of no less importance, if not as successful, being 
al-Milal wa 'n-nihal by Abu'l-Fath, Muhammad ibn ‘Abdi 'l- 
Karim ash-Shahristáni (479/1086—548/1153). Fakhru 'd-Din ar- 
Кал, the famous theologian and commentator, says of the book 
al-Milal wa 'n-nihal by ash-Shahristáni: 

It is a book which, it claims, relates the doctrines of the 
world, but it is not relied upon because it draws Islamic 
beliefs from the book called a/-Farq bayna 'l-firaq by Abū 
Mansur al-Baghdádi, and this teacher was severely bigoted 
against those who differed in belief and scarcely presented 
their beliefs in a truthful fashion. ash-Shahris-táni, then, 
drew the beliefs of the Muslim sects from this book, and 
for this reason slandered their honour in the process.” 
ЕЯ * * * * 





239 Mundzarat Fakhru'd-Din ar-Rázi fi bilad má warái 'n-nahr, ed. Dr. 
Fathullah Khalif, Раги 'l-Mashriq, Beirut, 1966, with English transl., p.39- 
99; and see the translation, p.62-99. 
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Before concluding the investigation, I must say a word con- 
cerning the role of the Mu‘tazilah in this area. The Mu‘tazilah 
were confronted from the beginning by two sorts of adver- 
saries: one group were followers of hadith and the sunnah, or 
those who were called al-Hashwiyyah and an-Nabitah by the 
Mu'tazilah, and the second group were the theologians who 
differed with them in their views. The Traditionists did not 
confront the Mu'tazilah with the weapons of theology and 
debate and join the battle of argument with argument, but rather 
confronted them with accusations of heresy and unbelief, and 
the charge of atheism and going beyond the legitimate bounds 
of the religion. With the influence they had on the general 
public, their adversity was transformed into a mere 'physical 
struggle', in which the Mu'tazilah were compelled to grasp the 
weapon of authority since they had failed to grasp the weapon 
of the backing of the general public. The most important 
manifestations were the tragedies in which the history of the 
time of the ‘Abbasids al-Ma'mün, al-Mu‘tasim, al-Wathiq, and 
al-Mutawakkil (198/813—247/861) abound. The Mu‘tazilah 
were victorious in the first period of the third caliphate, as they 
had the authority and the weapons of the sultan on their side. 
This is a tragedy, which the historians hold to have been a 
struggle over the issue of the createdness of the Qur'an. 
However the Mu'tazilah lost their position after the authorities 
inclined towards their opponent theologians, and they lost the 
weapon of authority, just as their predecessors had lost the 
weapon of the general public. 

As for their theological adversaries — the most important of 
these were the Imami theologians—the controversy the 
Mu'tazilah had with them took place merely in the intellectual 
arena, since the disputing parties were, as was pointed out, 
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equal in strength, in posession neither of the weapon of the 
sultan or of the community. Rather, the Mu'tazilah were, with 
respect to the Imamiyyah, closer to the heart of the sultan and 
his sympathy, and more able to seek the aid of his influence and 
arms! Here the Mu'tazilah sought assistance by all reason and 
means, and pursued every avenue, which facilitated their 
victory. It was fear of the public in the first instance, and follow- 
ing that, fear of both the public and the sultan, which shackled 
the hands of the Mu‘tazilah in front of the Traditionists; this did 
not shackle their hands before the Imamiyyah, and for this 
reason we do not find in the books of the Mu‘tazilah concerned 
with the Traditionists the offensive accusations, the continual 
biting criticism, and the bare-faced adversity which we find 
they have with respect to the Imamiyyah. 

I think that what the Mu'tazilah attributed to the Imámiy- 
yah, which others adopted from them, they heard in the first 
instance from the Traditionists. Мидаш ibn Sulayman settled in 
Basrah towards the end of his life, and spread his views 
there,” and so did his contemporary Hammad ibn Salamah al- 
Basri (88/707—167/784), the mufit and faqih of Basrah, and a 
famous Traditionist. He was the one with whom are associated 
most of the hadith concerning the divine attributes which he 
used to demonstrate corporealism and anthropomorphism, and 
which it was said that his confederate ‘Abdu 'l-Karim ibn Abi 1- 
‘Awja’, the well-known atheist, inserted in his own books, and 
which Hammad narrated and defended as true." Mu‘adh al- 
*Anbari, the qadr and Traditionist of Basrah, and Dawid al- 





240 As was previously mentioned, according to adh-Dhahabi 'Basrah is a nest 
of predestination': Mizànu 'l-i ‘tidal, vol.3, p.91. 

24! Tonu 'L-Jawzi, al-Mawdii ‘at, vol.1, pp.37, 100, 122; Ibn Fürak, Mushkilu 'l- 
hadith, p.169; al-Bayhaql, al-Asma’ wa 's-sifát, p.445; adh-Dhahabt, Mizanu 
‘Li ‘tidal, vol.l, p.593; Ibn Hajar, Tahdhibu 't-tahdhib, vol.3, p.15; as-Suyüti, 
al-La ali 'l-magnü ‘ah, vol.1, p.25; vol.2, p.468; etc. 
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Jawüribr were either from Basrah or had connections with it. 
The Mu'tazilah took everything from them, but they could not 
at first ridicule them using these narrations, so they used their 
statements against the Imámiyyah, attributing them to the 
Basrans in the first instance, and the using it to ridicule them 
afterwards. 


30 
COMPARISON OF THE TASHIHU 'L-I‘TIQAD 
WITH THE I‘TIQADATU 'L-IMÁMIYYAH 


The final point I wish to mention is that the comparison of 
Tashihu 'l-i'tiqád by al-Mufid with I ‘tigadatu 'l-Imámiyyah by 
as-Sadüq only reveals to us what the Imámiyyah Traditionist 
and theological schools shared, and what they differed in, and 
no more, during the period up to the fifth/eleventh century. 
However, to conclude this comparison by saying that the 
difference, which we find on al-Mufid's side, can be traced back 
to the influence of the Mu'tazilah is an inference, which is 
refuted by many facts resting on correct deduction based on 
truthful and comprehensive study. 

The Imámiyyah, from the beginning, contained these two 
schools of thought. We have stated that while they were differ- 
ent in style and form of demonstration, they were not adversar- 
ial opponents, as we have found them to be among the non- 
Imámi. I have elsewhere written a continuous history of Imámi 
theologians, in which I trace them up to the period of Shaykhu 
't-Taifah at-Tüsi, and I have mentioned the books of theology 
that are cited as theirs; it will be published, Allah willing, as a 
preface to the English translation of "Kitabu 't-Tawhid" of Usül 
al-Kafi. However, the books which I have cited there have 
mostly perished, and only a trifling amount has reached us; 
nevertheless, they have titles, and what these titles suggest dem- 
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onstrates that Imámi theology is a continuous, uninterrupted 
chain, which thrived and was maintained up to the time of the 
Shaykh al-Mufid. Where we do not have actual examples, the 
least we can do is study their titles and what little remains of 
their contents. Our study is, therefore, fragmented and incomplete, 
and it is not correct for us to judge that what we see as a 
distinctive feature of al-Mufid is something he picked up from 
the Mu'tazilah. Rather, there are proofs, which demonstrate that 
this distinctive feature was something that had been passed 
down to him from previous Imàmi theologians, in the same way 
as their doctrine, which he inherited with its special characteris- 
tics. I have already presented some of the discussion surround- 
ing the methodological division between Traditionist and theo- 
logical styles. It is apparent from this that these strong judge- 
ments, which have been stated both in the past and at the 
present, concerning the influence of the Mu'tazilah on the 
Imamiyyah, are unfounded. I have made it clear that they were 
not influenced by the Mu'tazilah in their beliefs; this was my 
intention in this introduction, and as for the study of other 
aspects, I leave that task to another time. 

However, I would like to put forward here a single example 
of these biting judgements, being the least weighty of examples, 
and the least outrageous and arbitrary in its connection with as- 
Sadiq and al-Mufid. M. McDermott mentions that the Kitabu 't- 
Tawhid by as-Sadüq was composed later than his two other 
books, al-I 'tigádátu 'l-Imamiyyah and al-Hidáyah, and that aş- 
Sadüq was therein closer to the thinking of the Mu‘tazilah than 
he was in the other two, since after as-Sadtiq had emigrated to 
Rayy, he lived in the Buyid court there. Perhaps this difference 
was due to "ће pressure of the vizier as-Sahib ibn ‘Abbad*” or 
the influence of Mu‘tazilite arguments may well have changed 





242 Vizier to the Büyids (326/938-385/995). 
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his thinking.” 

But there is more weighty evidence from an earlier period. 
al-Kulayni, the Shaykh Abt Ja‘far Muhammad ibn Ya'qüb ar- 
Кал, then al-Baghdadi (d. 329/941), was a Traditionist shaykh 
of the Imámiyyah who lived in Rayy and then moved to 
Baghdad at the end of his life and died there. ^^ al-Kulayni gave 
a chapter in the section on tawhid in al-Kàft the title Та уи 's- 
samad (the interpretation of samad), and quoted there two 
hadith which explained samad as His eternal mastery over 
everything, great or small,"? and then went on to state: 

This is the correct interpretation of as-samad, not what 
anthropomorphism holds about it: that the interpretation of 
as-samad is a solid, which has no void within it. That 
interpretation is nothing more than an attribute of bodies, 
and Allah, glory be to His name, is above this; ... if the 
interpretation of as-samad as an attribute of Allah were 
solidity, then it would contradict His words: there is no 
thing like Him (ash-Shürà, 42:11), because solidity is an 
attribute of solid bodies which have no voids, like stone, or 
iron, or other solid objects . . . And as for what is stated in 
Tradition concerning this matter, the knower (ie., the 
infallible Imàm), peace be upon him, is more knowledge- 
able by what he said. 

He then goes on to demonstrate the correctness of this ex- 
planation with a linguistic argument;2% in this way he antici- 
pated the Shaykhu 't- Tüst, the student of al-Mufid, by many 
centuries. at-Tüsi said: 

Whoever interprets as-samad to mean 'solid' is ignorant of 





?9 The Theology of ash-Shaikh al-Mufid, pp.323, 341-9. 

244 For his biography see the forward to the English translation of "Kitabu 'l- 
‘Aql wa 'l-Jahl" from а/-Каў. 

245 al-Kafi, vol.1, pp. 123-4, nos.323/324. 

246 al-Kûfî, vol.l, p.124. 
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Allah, because solidity is the compression of parts, and 
that, which has no voids; this is anthropomorphism and 
unbelief in Allah.” 

Those Traditions which al-Kulayni indicates but does not 
quote and which explain as-samad as that which has no voids, 
as-Saduq cites and does not miss out in his Kitabu ‘t-Tawhid, in 
which, according to McDermott, he was more influenced by the 
Mu'tazilah than in his Risalah, or his Hidáyah, and he 
combines it with the meaning which al-Kulayni adopted as 
explaining as-samad, and takes on both of them. He interprets 
as-samad in a way, which does not lend itself to corporeal- 
ism; from this it appears that al-Kulayni was more of a 
Mu'tazilah than as-Sadüq! 

It may be that the reverential support given to these judge- 
ments which have been expounded about the Imámiyyah both 
ancient and modern, and which opine that they were dependant 
on the Mu'tazilah who provided them with their views and 
arguments will lead some to claim that another Mu‘tazili circle 
existed or came into existence, and that al-Kulayni lived within 
it, and that another Mu'tazili vizier put pressure upon him. I do 
not, in any way, deny that an Imami scholar can be influenced 
by a teacher of his who differs from him in belief, or by the 
atmosphere of adversity around him, but what I do not accept is 
what McDermott's opinion is inspired by, being that as-Sadüq 
renounced some of his ideas, or covered up aspects of them in 
deference to his followers or to the Mu‘tazilah, and this 
continued reverence for these judgements which state that any 
modification of Imámi opinion occured as a result of Mu'tazili 
influence upon them. In the view of as-Sadüq, as-Sahib ibn 
*Abbàd was not that Mu'tazilt whom the Mu'tazili sources 





47 at-Tibyan, vol.10, p.431. 
248 at-Tawhīd, рр.93, 140, 171. 
?? Thid., p.197. 
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suppose him to be. Rather he was a Twelver Imămī who 
eulogized the Imams, particularly ar-Ridá, peace be upon him, 
in many qasidas, in which he explicitly refers to their Imamate. 
as-Sadüq wrote his ‘уйи akhbári 'r-Ridà, 'alay-hi 's-salàm for 
him, and explicitly mentions him in the beginning of the book. 
Moreover, he quotes the poems of as-Sáhib therein. 


* * * * * 


In issues of theology, it is necessary to distinguish between 
those which touch directly upon belief, and those, which do not, 
such as those issues, which come under the heading of the latif 
(refinements) of kalàm. Our Shaykh al-Mufid cites many of 
these kinds of elaborations at the end of his Awadilu 'l- 
maqálát.?' My goal in this introduction is limited to stating that 
the Imámiyyah did not take their beliefs from the Mu‘tazilah, 
and that anthropomorphism and corporealism did not reign over 
them for a single day prior to their contact with the Mu‘tazilah. 
As for being influenced in issues like these, or being influenced 
in the type of demonstration used in issues connected with 
them, I do not rule it out; rather, there is much evidence for its 
occurence, but there was a two-way influence. What is most 
distressing is the 1gnorance of the influence Hishám ibn al- 
Hakam had on the two Mu'tazili scholars, an-Nazzám and Abi 
Tayyib, for example, and the importance given to al-Mufid's 
being influenced by the Mu'tazilah. 

As for the extent of the Mu‘tazill influence on al-Mufid, in 
particular, in matters of the /atifu 'l-kalãm in questions which 
did not touch directly upon doctrine, and especially al-Mufid's 
pursuance of the ideas of al-Ka‘bi al-Balkhi, which McDermott 
uses freely in his book The Theology of ash-Shaikh al-Mufid, 1 





250 "Uvüny "I-akhbár, vol.1, pp.3-7. 
251 5.72 ff. 


112 


An Introduction to the Emendation of A Shi‘ite Creed 


shall not discuss anything he states, since I have discussed the 
principles which he relies upon and given my opinion of them; 
as for the details, a discussion of them would form another article. 
It should also be pointed out that taking from a non-Imámi 
theologian does not necessarily mean that a student follows his 
teacher's opinions, especially as far as doctrinal differences he 
has with him are concerned. The non-Imámi theologians of the 
earlier time were Mu'tazili, and following the period of the 
Shaykhu 't-Taifah at-Tüst, were mostly Ash'artr; a group of our 
Imam theologians were involved with them. In addition, and in 
contrast to this, there is the recorded involvement of non-Imámi 
with Imami theologians, such as the students of Nasiru 'd-Din 
at-Tüsi, the famous theologian and philosopher. This is only the 
acquisition of information from a non-Imámi shaykh; how many 
non-Imam1 shaykhs of hadith there were from whom al-Mufid, 
al-Murtada, at-Tüsi, and al-Karajiki learnt, not to mention those 
who preceeded them, like as-Sadüq, and those who succeeded 
them, like the *Allámah al-Hillt. These men weighed the hadith 
they heard with the scales they held to be correct; in their view, 
it was a necessity for them to reveal the soundness or otherwise 
of a hadith. The result of this is that the Imámi Traditionist 
sought the assistance of what he heard from his non-Imami 
shaykh in substantiating what he believed about the Imámate, 
and the qualifications of the Imáms, peace be upon them, or in 
the refutation of arguments of adversaries. This is the case as 
well in the sciences of theology, Qur'ánic commentary, positive 
law, and jurisprudence. This sort of involvement was beneficial, 
in the first instance, in learning the usefulness of what the two 
sides agreed upon, and secondly, in making use of the teacher's 
knowledge in defense of what the student believed to be true. 


* * * * * 
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PREFACE 


The intellectual relationship between the Mu‘tazilite school 
of thought and Shi'ism, which constitutes, as the late Prof. 
Macdonald noticed, "the great mystery of Muslim history", 
was referred to by many classical as well as modern scholars. 
The different opinions expressed by them on this complicated 
subject can be reduced to two theories. 

Those who maintain that Shi'ism has elaborated its theol- 
ogy on a basis borrowed from the intellectual system of the 
Mu*tazilites, to which the Shi/ah divines affiliated themselves 
during the fourth century of the Hijra. This theory seems to be 
very old in origin, since as early as the fourth century some, 
such as ash-Shaykh al-Mufid, wrote a refutation of it. Among 
the Sunnite theologians ash-Shahrastant, Ibn Taymiyyah and 
ad-Dawani supported it. Recently both Goldziher and Adam 
Mez have also championed it. 

Contrary to this is the theory advanced by the Shi‘ite theo- 
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logians themselves who resented the whole aspersion of bor- 
rowing, and were engaged in intellectual controversies in an 
effort to repudiate it, directing their fiercest attacks against this 
so-called "false allegation". They were not content with this 
negative refutation but also alleged that the whole Mu‘tazilite 
system was itself a product of the teachings of the infallible 
Imáms, which were transfused into Mu‘tazilite philosophy 
through the tuition which the early Mu‘tazilite doctor, and the 
founder of the whole school, Wásil ibn ‘Ata’ received from 
Muhammad Ibn al-Hanafiyyah.' It is easy in this respect to 
explain and comprehend the concern of the Shi‘ah divines on 
the grounds that to them the whole structure of their authorita- 
tive system was based on and indeed derived from the direct 
intuition which the infallible received from God without any 
extraneous support. 

Nevertheless, a critical investigation based on comparative 
research will soon disclose that the transformation of the 
Shi‘ite theology from a literal, traditional stand to a rational 
and allegorical interpretation of the revealed law, was primar- 
ily inspired by critical and rational Mu‘tazilite tendencies. 

I am convinced that a critical comparison of the Imámiy- 
yah Creed as stated for the first time by Ibn Babawayh al- 
Qummi in his “Aqaidu 'I-Imámiyyah, with Tashih I‘tigadati 'l- 
Imámiyyah which was compiled by his pupil Abū ‘Abdillah 
ash-Shaykh al-Mufid, which is the core of my thesis, will 
demonstrate that the reconstruction, refinement and re-exam- 





* This relationship, though referred to frequently (see Ibnu 'l-Murtadá, al- 
Munyah, p.5), is not admissible since Muhammad Ibn al-Hanafiyyah died in 
79 or 80 AH, the very year in which Wásil was born. Some sources substitute 
Abi Hashim ‘Abdullah, the son of Muhammad Ibn al-Hanafiyyah for his 
father (ash-Shahristani, a/-Milal, vol.l, p.57). Even, if this were so, the 
personal relationship should not be stressed too far, as it would be rash to 
assume their teachings are necessarily similar. 
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ination which is visible in al-Mufid's work, marked а new 
orientation towards a critical methodology first inaugurated by 
the Mu'tazilite. Hence it is essential that my work should be 
studied along with Prof. A. A.A. Fyzee's A Shi ite Creed. 

My thesis, as it stands, consists of three parts. In Part One, I 
have dealt with the author, his works and the times in which he 
lived, since it is my opinion that the Buwayhid regime in 
which he lived, provided a milieu in which Mu‘tazilite teach- 
ings permeated Shi‘ite theology. I have prepared a complete 
list of his works, published, extant in manuscript, and unknown 
to us except by name, to show the position which he enjoyed 
and the important role he played in Shi‘ite thought. I was very 
lucky in my visit to an-Najaf, al-Kazimayn and Karbala’, 
where I found many valuable manuscripts not recorded in the 
standard catalogues. 

In Part Two I have prepared a critical translation of Tashih 
I'tigádàti 'I-Imamiyyah, with amendments and notes. I have 
based my translation on the published text which is based in 
turn on three different manuscripts. I have made use of a fourth 
copy which exists at the India Office Library under the number 
2057. I have referred to them respectively by the letters (T) for 
the published text, and (N) for the India Office manuscript. In 
Part Three, I have commented on a selection of topics relevant 
to my thesis. In some cases detailed and somewhat lengthy ex- 
planations were unavoidable so that the different stands of the 
various schools should be made clear and their inter-relations 
and mutual impact easily discerned. Three general observations 
also are to be noticed: 

a) I have restricted my research to the intellectual relationship 
between the Mu'tazilite school of thought and the Ithna- 

* Ashariyyah school of the Shi‘ah; thus wherever the word 

Shi'ah is used generally, they are meant by it. 

b) Since this thesis deals with controversial subjects and ter- 
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minology, it was very difficult to rely only on one of the ap- 

proved translations of the Qur’an, consequently I have 

made use of all the standard translations. 

c) Some of the terms which occur in the text or the commetary 
were too long to be explained in footnotes; I have separated 
them in Appendices which appear at the end of the work. 
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inspiration. My sincere thanks are also due to my friend, Miss. 
J. Thompson, of the Oriental Department, University Library, 
for her generous and unstinted assistance throughout the work 
in correcting my English. My gratitude is also due to Mrs. 
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education. 


‘Irfan ‘Abdu 'l-Hamid 
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THE AUTHOR AND HIS WORKS 


Abu ‘Abdillah Muhammad ibn Muhammad ibn an-Nu'mán 
al-Harithi al-‘Ukbari al-Baghdadi'. He was one of the most 
famous divines of the Ithna-‘Ashariyyah School of the Shi‘ah 
and was unanimously regarded as one of their foremost scholars, 
while his works were considered to be among those which 
established the nascent theology of the Shi‘ah on a sound and 
clear-cut basis. Abū ‘Abdillah traced his descent back to Qahtan, 
so was proud of his purely Arab ancestory. He is well-known to 
us under two different /aqabs, al-Mufid and Ibnu 'l-Mu'allim. 
The former /aqab was bestowed on him, according to some 
authorities, by his master ‘Alī ibn 454 ar-RummÃãnî? with whom 
al-Mufid "discussed the Imámate and displayed a powerful 
intelligence; therefore he called him by this laqab"? Others 
mentioned the assertion that the Twelfth Imam (Sahibu 'z- 
Zaman), "The Master of the Time', "appointed him as his deputy 
and bestowed upon him this honorific title"*. His second title, 
Ibnu 'l-Mu'allim, seems to have been derived from his "father's 
occupation as a teacher in the city of Wàásit" ^. 

al-Mufid was born in a small village in the district of 
‘Ukbara, known as Suwayqat ibn al-Basri, in 11th Dhi 'l-Qi‘dah, 
336/947 — according to an-Najáshi? and al-Khwansari’ — or in 
388, according to а{-Тӣѕї and Ibn Shahráshüb?, and died on 
the third (or second) of Ramadan 413 AH/December 1022 AD, 
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at al-Karkh and was buried first in his house-yard in the suburb 
of al-Ushnan'®. Afterwards his body was transferred to the 
cemetery of Quraysh. 

Historians described the day of his death as a day of univer- 
sal lamentation; "both his friends and enemies were full of 
mourning" ''. He was so highly esteemed that "eighty thousand 
people are said to have gathered in the public square in Baghdad 
at the time of his funeral". Among those who wrote elegies 
on him was his pupil, ash-Sharif ar-Radi. 

Historians, whether from the Sunnite ranks or from those of 
the Shi‘ah are unanimously of the opinion that al-Mufid was 
one of the most brilliant scholars of his day and destined to 
play a constructive and decisive role in the intellectual and 
political affairs of the Buwayhid regime. Both his friends and 
opponents recognized his outstanding ability and contribution 
to knowledge. 

al-Mufid was famous for his learning and integrity, as well 
as his powers of memory and reasoning. Ibnu 'n-Nadim says, 
"in our time Abū ‘Abdillah was the head of the Shr‘ah theolo- 
gians, outstanding in the art of dialectics in the school he fol- 
lowed, of a penetrating wit and retentive memory. I met him 
and found him excelled". as-Safadi characterized him as "the 
unrivalled master of the’ known sciences of that time"". Ibn 
Hajar described him as, "an author of many outstanding works 
numbering about two hundred". Ibn Kathir described him as 
"the head of the Rawafid and the man who wrote many works 
which defended and consolidated their doctrines". 

The Shi'ah biographers also esteemed him highly and 
recognized the great influence he had on later theologians and 
traditionists. al-Khwánsárt observed that "he was the most hon- 
oured teacher and the spiritual head of all the Shi‘ahs, and he 
who followed him benefited by his knowledge; his profound 
comprehension of jurisprudence, scholastic theology, and the 
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science of transmission (riwdyah) was famed far and wide." 


He is numbered in A yánu 'sh-Shi'ah among "the chief Shi'ah 
theologians", and described as the "foremost faqih and doctor 
of his time, whom the Shi'ahs regarded as the master of theo- 
logy, principles of jurisprudence, tradition, biography and exe- 
gesis of the Qur'àn" ^. al-Mufid, in an endeavour to consolidate 
Shr‘ite thought and give it an integral shape, compiled two 
books, the first concerning the principles of belief, called 
Awdilu 'l-maqálát, and the other concerning the principles of 
the practical law, called al-I[ Jam. These became a basis for 
Shi'ah learning and their effect was far-reaching. 

The high position of al-Mufid can be appreciated by the fact 
that "the Buwayhid amir, al-Mu'tadid, used to visit him at his 
house and attend the discussions held at his behest". Accord- 
ing to the assertion of many authorities, al-Mufid was in con- 
tact with the Master of the Time and he bestowed upon him his 
favour and addressed him as his deputy. One of his charges 
runs like this, "Peace be unto thee, O our sincere disciple, in 
whom we have complete trust . . . may God perpetuate His 
guidance to you in your championing of the truth and may He 
reward you highly for preaching the truth on our behalf". 

al-Mufid, at an early age, acquired his knowledge from more 
than sixty masters — shaykhs; among them was the celebrated 
divine, Ibn Bábawayh al-Qummi (d. 381 AH) and the illus- 
trious traditionist, Abu 'l-Qàsim Ja far ibn Muhammad, Ibn 
Qülawayh al-Qummi (d. 368 AH)”, and the famous theolo- 
gian, Abü ‘Ali Muhammad ibn Ahmad ibn al-Junayd al-Iskafi 
(d. 381)”. Among the prominent Shi‘ah scholars who received 
their education from al-Mufid were ash-Sharif ar-Radi (Abu 'l- 
Hasan Muhammad ibn al-Husayn al-Misawi, d. 406)”, ash- 
‘Sharif al-Murtada (‘Alamu 'l-Huda Abu 'l-Qàsim “АП ibn al- 
Husayn, d. 436)" and at-Tüsi (Abi Ја“ аг Muhammad ibn al- 
Hasan, d. 458)”. 
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al-Mufid represents a new, rational trend within Shi‘ah 
thought, the result of which was the rejection of literal accept- 
ance of the divine law and the introduction of rational and 
allegorical interpretation into Imamiyyah teaching for the first 
time, in an attempt to eradicate the fallacies and absurdities 
resulting from literal acceptance. This new method, though it 
had supporters, was not approved by his successors without a 
great deal of reluctance and criticism; some, such as ‘Izzu 'd- 
Din al-Hasan ibn Sulayman al-Hilli, writing refutation of the 
'innovations' he introduced °°. 

With regard to the works of al-Mufid, our sources ascribe to 
him two hundred books. This large number may be due to the 
fact that some of the titles mentioned, in a large number of 
cases, could be chapters, abstracts, responsa, or even summaries 
of a book, rather than complete works. It is also possible that in 
some instances the same book may have been known under 
two or more different titles." 





" A full list of his works will be given later. 


A HISTORICAL SKETCH OF HIS TIMES 


The period in which al-Mufid lived has a special import- 
ance not only from the point of view of Shi‘ite theology, but 
also in the history of scholastic theology in general. It was a 
period of dogmatic controversies and sectarian disputes, each 
school trying to reshuffle and re-examine its teachings. It was a 
period when the most eminent theologians of Islam lived and 
exercised their influence, such as al-Baqillant (an Ash‘arite), 
al-Qadi ‘Abdu '1-Jabbàr (a Mu‘tazilite) and al-Mufid, the Shi'ite. 
Thus it is necessary to give a brief sketch of the Buwayhid 
regime (334-447 AH) in which al-Mufid played a remarkable 
role, and which was roughly coterminous with his lifetime. 

The Buwayhids entered Baghdad on Jumàdu 'l-Awwal, 344/ 
17th January, 946, with an army mainly composed of foreign 
elements under the leadership of Ahmad ibn Buwayh. The suc- 
cess of this entry was due partly to a secret correspondence 
with the Caliph al-Mustakfi (d. 338/949), "who received the 
victorious leader and bestowed upon him the honorific title of 
Mu‘izzu 'd-Dawlah and installed him as Amiru '1-Отага’. At 
the same time, his brothers “АП and al-Hasan received the titles 
of ‘Imadu '1-Dawlah and Ruknu 'd-Dawlah, respectively. More- 
over, he ordered their names and titles to be struck on the 
coinage". 

The advent of the Buwayhids to Baghdad brought about an 
essential and profound change in the Caliphate. It is true that 
the seizure of power by the Buwayhids did little more than set 
the seal on the development which had, in effect, placed the 
caliphate under the domination of army chiefs, promoted 
Amiru '1-Отага’. "But this time there was the added fact that 
the Buwayhids were professing Shi'ahs, so much so that it 
might have been asked whether they were not about to sup- 
press a caliphate whose legitimacy had no special meaning for 
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Шеш", No sooner had they entered Baghdad than they dis- 
played their disrespect toward the Caliphate, so twelve days 
after, Mu‘izzu 'd-Dawlah dismissed the Caliph on "the ground 
that he was plotting with his officers against him, and seeking 
help from the Hamdanids of al-Mawsil; moreover, he was 
annoyed by the Caliph who put the head of the Shi‘ah into 
prison"?. The dismissal of the Caliph "took place in an 
unceremonious manner" ^^, 

From the dogmatic point of view, the Buwayhids "were im- 
bued with Shi'ism; they preached it energetically; and Shi‘ism 
was substantially strengthened by their effort". Being the 
adherents of a political system based on and derived from a 
divinely appointed Imamate "they did not recognize the claim 
of the Sunni caliph to supreme headship of the Islamic world", 
and consequently they "rejected altogether the ‘AbbAsid's right 
to caliphate, because they were convinced that they had usurped 
the office from its true holders, and so the religious impulse 
which might have incited them to obey the ‘Abbasid Caliphate 
was absent" ?. It was essential doctrine which obliged them to 
accept the divinely appointed Imam as the only justified tem- 
poral and spiritual leader of Islam. As a matter of fact, they 
maintained the ‘Abbasid Caliphate for purely political reasons, 
since the abolition of it might have resulted in a colossal revolt 
against Buwayhid authority, which they were anxious to avoid”. 
Yet this doctrinal divergency in the conception of political au- 
thority was responsible for a series of humiliations to the Sunnt 
caliph. Thus the Buwayhid amirs were "the first princes who 
insisted on having their names mentioned in the khutbah along 
with that of the Caliph"?. This was followed by a series of 
further encroachments on the prerogatives of the Caliph. They 
began to impose restrictions on the political power of the 
caliphs; the confiscation of their lands and properties, and the 
dismissal of whomsoever they desired by cauterizing their eyes 
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with hot iron, and thereby disqualifying them from ruling. It is 
curious to mention that on one occasion "‘Adudu 'd-Dawlah 
commanded that the Caliph's name should be abolished from 
the Friday khutbah so that no prayer was said for the Caliph for 
two months, because of a slight dispute which took place 
between ‘Adudu 'd-Dawlah and the Caliph"*. 

It is a historical fact that with the beginning of the Buway- 
hid regime, the caliphate as a body-politic began to lose its 
importance, and the caliphs gradually, but constantly, lost all 
their political powers. What remained to them was, as al-Bīrūnī 
observed, "only a religious, doctrinal authority and not a secular 
power, exactly like that of the head of the Jàlüt (Diaspora) 
among the Jews, who have only the religious leadership with- 
out any temporal powers". 

Beside what has been mentioned, the most important feature 
of this period, which has its relative importance in our present 
study, was that it witnessed a severe struggle between the two 
dominant doctrines, the Sunnite and the Shi‘ite, each trying to 
impose its religious sovereignty all over the Muslim world. 
The ‘Abbasid Caliph, after being deprived of all his effective 
political powers, was anxious to restore his religious supremacy 
among the people. The result of this trend was the emergence 
of a semi-religious party, mainly composed of the “lama”, 
fuqahá', and the khutaba’. This semi-religious party proved to 
be of a special importance to the ever-weakened caliph. Thus, 
although the Buwayhid amirs were the real independent gov- 
ernors of the empire, yet it was very dangerous for them to 
display openly their enmity towards the caliphs. As Prof. 
Arnold observed, "the inflictions of such humiliation on the 
caliph is in striking contrast with the honour and reverence 
paid to him, whenever it was politic to bring him forward, as 
the supreme head of the faith", This religious party was to 
play a decisive role especially during the period of Buwayhid 
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decline and was used as a weapon by which the Caliph began 
to impose his will on the Buwayhid amirs. For example, when 
the Caliph al-Qaim (422-467/1031-1075) rebuked Jalalu 'd- 
Dawlah (416-435) for not punishing his slave for entering an 
orchard of the Caliph, "he asked the judges not to deliver 
judgement, the jurists to refrain from delivering response and 
the preachers to refrain from their duties, which forced the 
Buwayhid amir to petition the Caliph"?. Meanwhile, the 
Caliph laid emphasis on his religious duties, as a means of 
fortifying his prerogative against the unscrupulous behaviour 
of the Buwayhids, which was constantly increasing. We may 
note in particular, as an event without previous parallel, that 
the Caliph, al-Qàim, wrote a theological work in the orthodox 
Sunni strain which was read out every Friday in the circle of 
the traditionists in the mosque of al-Mahdi "^, 

As a counter-balance to this Sunni party, the Buwayhids for 
their part began to depend largely on the Shi‘ah. It is said 
that Mu‘izzu 'd-Dawlah intended from the very beginning to 
abolish the ‘Abbasid Caliphate and to transfer it to Abu 'l- 
Hasan Muhammad ibn Yahya az-Zaydi*'. He was deterred 
from carrying out this scheme by his wazir (vizier), who told 
him, "today you are faced with a caliph whom you and your 
followers believe has no right to the caliphate; thus if you 
command them they will kill him and consider themselves 
innocent of his blood, whereas if you replace him by an ‘Alid 
Caliph, whom you and your followers believe to be the rightful 
caliph, then if he commands them to kill you, they will perform 
his command". 

From this, it would appear that the Buwayhids maintained 
the caliphate "purely for political reasons" because they were 
aware that "had they destroyed the caliphate in Baghdad, the 
institution would have reappeared elsewhere". The caliphate 
for them, then, was a means to legalize their authority over the 
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Sunnites in their state, and to strengthen their diplomatic rela- 
tions with the world outside by the weight of the moral auth- 
ority and respect which the Sunnite caliph still enjoyed. 

Thus it is obvious that the Buwayhid period was the scene 

of a severe struggle between two divergent political powers, 
and echoing this, of two doctrinal schools within the Muslim 
community. As for the importance of this period in the found- 
ing and developing of Shi‘ite theology, it can be demonstrated 
in two points: 
First: With the beginning of the Buwayhid regime, a severe 
dogmatic struggle arose between the two dominant doctrines, 
the Shi'ites and the Sunnites. "It is certain that the Buwayhids 
welcomed somewhat indiscriminately the Shi‘Is or Mu‘tazilis 
of different shades of opinion, but politically they were 
Twelvers"^. This sectarian struggle culminated in 351 AH, 
when Mu‘izzu 'd-Dawlah caused Shi‘ite curses to be inscribed 
on the walls of the mosques which run thus; "May God curse 
Mu‘awiyah ibn Abi Sufyan, and him who prevented al-Hasan's 
body from being buried behind the grave of his grandfather, 
and him who exiled Abū Dharr, and him who expelled al- 
‘Abbas from the shird (electoral council)". These curses 
were publicly displayed while the Caliph was unable to forbid 
them. 

This dogmatic rift deepened still further when Mu‘izzu 'd- 
Dawlah introduced, "influenced perhaps by Daylamite prac- 
tices" ^5, the commemorating of the martyrdom of al-Husayn. 
On the 10th of Muharram, "Ashürá day, the chief festival of the 
Shi‘ah, the bazaars were closed, the butchers suspended busi- 
ness, the cooks ceased cooking, the cisterns were emptied of 
their contents, pitchers were placed with felt covering the streets, 
women walked about with fallen tresses, blackened faces, torn 
dresses, striking their faces and wailing for al-Husayn. In the 
same year, on the 18th Dhu 'l-Hijjah, the celebration of the day 
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of the "pond of Khumm", the day on which the Prophet is said 
to have nominated “АП as his successor, was officially inaug- 
urated at Baghdad, fires were lit, drums were beaten, horns 
blown, and people hastened from the early morning to the 
cemetery of Quraysh"*’. 

These foreign and newly imported practices gave rise to 
bitter sectarian hatreds, and were responsible for sporadic civil 
wars. "In 388, a destructive conflict broke out between the two 
sects and consequently al-Karkh district was plundered"^. In 
346 AH a similar civil disturbance occurred between "the Shi'ite 
section of al-Karkh and the Sunnites because of as-sabb `, which 
resulted in a heavy massacre". These civil conflicts took place 
continually in the year 348-351,353, 393-398 and 409. 

This was the characteristic feature of the period; what, then, 
was the attitude of al-Mufid towards current events? al-Mufid 
as the "head of the Shi‘ah and the teacher of the Rawáfid" ? 
was destined to play an active role in defending the dogma of 
the Ithna-‘Ashariyyah school of the Shi‘ah. Due to "his high 
ranking position at the courts of the Buwayhids and the princes 
of dynasties"*', he enjoyed spiritual supremacy and consider- 
able influence over the affairs of that time. Thus, it was during 
the Buwayhid period and because of their energetic support, 
says al-Maqrizi, "that the teachings of the Rawáfid spread 
widely in North Africa, Syria, Diyar Bakr, Küfah, Basrah, 
Baghdad, all ‘Iraq, Khurásàn, Transoxiana, Hijaz, Yaman and 
Bahrayn"*. As a result of this tremendous expansion of Shi‘ism, 
there were ceaseless disturbances and dissensions between the 
Shi'ites and the Sunnites. In 393 AH, widespread disturbances 
occurred and the trouble-makers spread all over the country, a 
thing which caused Ваһап 'd-Dawlah (989-1012 AD) to send 
the leader of the army to deal with the situation. He reached 
Baghdad, suppressed by force the agitators and prevented both 





j Denouncing certain companions of the Holy Prophet (of Islam). 
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the Sunnites and the Shi‘ites from demonstrating their doctrines 
and expelled Ibnu 'l-Mu‘allim, the Shaykh of the Imámiyyah. 
Thus the city regained its tranquillity”. 

Second: The second reason for the importance of the Buway- 
hids in the development of Shi‘ah theology, is that they pro- 
vided a meeting point where Shi‘ah theology was influenced 
by the rational methods of the Mu'tazilah. This dogmatic and 
intellectual relationship which, in the words of Prof. Mac- 
donald, is "the great mystery of Muslim History"™, has still not 
received full attention, and can only be made clear by com- 
parative research based on a profound historical study of the 
Buwayhid period from the dogmatic point of view. 

At the end of the third century of the Hijrah, Mu'tazilism 
was suffering a severe decline in political influence, which 
began early with the accession of al-Mutawakkil to the caliph- 
ate (232/847). This political decline was coupled at the begin- 
ning of the fourth century with a decisive triumph of Ash‘ar- 
ism which "evolved a new orthodox scholasticism and defeated 
the Mu‘tazilites on their own ground". In this perilous situ- 
ation, the Mu'tazilah might have been induced by the instinct 
of self-preservation to conclude a political alliance with 
Shi'ism, then the official and politically influential doctrine of 
the state. One of the reasons which facilitated this compromise 
was that "the vagueness of Ráfidites had been replaced by the 
much more definite Imámite form of Shi*ism' ^. It is curious 
that the very Mu'tazilism of which "the refutation and rejection 
of the extremely heterogenous elements of Ráfidites was the 
centre of its invaluable service to the cause of Islam", was 
now trying to come to some sort of agreement with it. Here we 
have also to bear in mind that the "suggestion has been made 
that Mu'tazilism was essentially an attempt to work out a com- 
promise that would in part overcome the cleavage between 
Sunnites and Shi‘ites"”*. 
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At any rate, Shi‘ism and Mu'tazilism, as adh-Dhahabr says, 
"established from about 370 AH a friendly and brotherly rela- 
tionship with each оет". al-Maqdisi was fully aware of this 
inter-relation; he states that "the majority of the Shi'ah in Persia 
were Mu'tazilite, and that the Buwayhid, ‘Adudu 'd-Dawlah 
adopted it"®. This dogmatic inter-relation is affirmed by both 
Adam Mez and Goldziher, who say that "theologically the 
Shr‘ahs are the heirs of the Mu‘tazilah", and that "in the fourth 
century there was actually no real system of Shi‘ite theology; 
henceforth the Shi‘ite amir, ‘Adudu 'd-Dawlah, merely adapted 
himself to the view of the Mu'tazilite"'. 

This attachment of Mu‘tazilism to the ruling power was of 
special importance, which is confirmed by al-Maqrizi, who says 
that "Mu'tazilism spread considerably under the Buwayhids 
regime in Iraq, Khurásán and Тгапѕохіапа"*. 

I am inclined to suggest that the period in which as-Sahib 
ibn ‘Abbad (326-385/939-995) governed the empire inde- 
pendently during the emirate of Fakhru 'd-Dawlah al-Buwayhi 
and which lasted eighteen years (367-385/977-995) is the 
period within which Shi‘ism adopted the rational system of 
Mu'tazilism. 

Abu 'l-Qasim Isma‘il ibn ‘Abbad as-Sáhib is known as ап 
"illustrious Mu'tazilite who inherited his ideas from his father 
who wrote a book on the ordinances of the Qur’an, Ahkamu 'l- 
Qur'an, in which he supported Mu‘tazilism"®. In his formative 
years, as-Sáhib was greatly influenced by and imbued with 
their dogmas till he came to be known "as one of their fore- 
most masters" ^. When he was wazir, he used his office as а 
means to support whole-heartedly the Mu‘tazilite teachings so 
"people began to follow the doctrine he professed, and copy his 
words, desiring reward from him"®. as-Sahib has also been 
mentioned among the Shi‘ah divines and ‘was accused of Shi'ite 
tendencies. Ibn Hajar says "that he added to the innovation of 
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the Mu‘tazilah the heterodoxy of the Shi'ah" 6, 

This intellectual influence of Mu'tazilism on Shi'ism which 
is confirmed by ash-Shahrastáni?^, Ibn Taymiyyah® and ad- 
Dawáni?^ was emphatically rejected by the Shi‘ah. They were, 
and still are, anxious to deny this impact on their dogmas, 
which are supposed to be the fruits of the direct teachings of 
the divinely-inspired Imàms. al-Mufid himself rejected this 
charge, which seems to be very old, and denied that the Shi'ah 
were influenced by and borrowed from the Mu‘tazilah”. But a 
critical and comparative study of his book, Tashi I 'tiqadàti 'l- 
Imamiyyah with that of his master, Ibn Bábawayh al-Qummi, 
which is the purpose of this thesis, establishes the fact that the 
shifting of Shi‘ah theology from an authoritarian stand, repre- 
sented by Ibn Babawayh, to a rational interpretation cultivated 
first by al-Mufid, was a direct result of this Mu‘tazilite impact 
which is specifically denied by him. It is worth observing that 
the "Mu'tazilite influence has maintained its hold on the 
Shr‘itic literature up to the present time. It is a serious error to 
assert that after the decisive victory of the Ash'arite theology, 
the Mu'tazilite teachings ceased to play any active part in 
religion or literature. The rich dogmatic literature of the Shi‘ah 
extending into our own days refutes such an assertion"”'. 
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PART TWO 


In the Name of Allah, 
the Merciful, the Compassionate 


Praise be to Allah for His bounties, and peace be upon 
Muhammad and his family. This is the emendation of 
A Shi'ite Creed of Abū Ja‘far Ibn Bábawayh, may Allah 
have mercy upon him, compiled by ash-Shaykh al-Mufid 
Abū ‘Abdillah Muhammad ibn an-Nu'mán', may Allah 
have mercy upon him. 





" N reads Muhammad ibn Muhammad, which is correct. 


1. THE METAPHORICAL INTERPRETATION OF 
THE BARING OF THE SHANK 
(KASHFU 'S-SAQ) 


The learned divine, Abū Ja‘far *Muhammad ibn “АП ibn al- 
Husayn Ibn Babawayh al-Qummi, died in 381 AH’, says, in 
the treaties of his (Shi‘ite) creed, on the meaning of His, the 
Exalted's Speech: On а day when a shank (sàq) shall be bared, 
and they shall be summoned to prostrate themselves, but they 
cannot [68:42]. as-Sáq (shank) here means the result, or con- 
summation of the affair and its intensity. 

ash-Shaykh al-Mufid says: The meaning of the verse quoted 
above is intended for the Day of Resurrection on which an 
important, hard and intense matter will be disclosed, and that 
will be the reckoning and scrutinizing of (man's) actions; the 
recompensing for (good or bad) deeds, and the divulging of the 
heart secrets; the revealing of mysteries, and the appraisal of 
good and bad acts. Hence, He (Allah) designates by as-sáq the 
gravity of the matter; and by the same reasoning, the Arabs 
used to symbolize the violence and severity of war with their 
peculiar expression, "The war broke out [amongst us] 
(айтай I-harbu [binû] ‘ald sàq)"2. And their poet, Sa‘d ibn 
Khalid, says: 

The war disclosed all its severety, 

and revealed its full calamity. 

The eagle of death appeared, 

bearing in its train the decreed fate. 
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Also, like this is their expression, "The fair is set up", (qad 
qamati 's-süq), denoting when the people crowd together, and 
buying and selling goes briskly with much effort and exertion. 


2. THE METAPHORICAL INTERPRETATION OF 
"THE HAND (AL-YAD)" 


Abi Ja‘far, may Allah have mercy upon him, similarly ex- 
plains "hand" in the sense of strength, and adduces, to support 
his view, the verse: And remember Our servant David, pos- 
sessed of strength (ayd) [38:17]. And he says: dha 'l-ayd, 
means possessed of strength (quwwah). 

ash-Shaykh al-Mufid says: The word yad has another inter- 
pretation which denotes grace. The poet says: 

He has bestowed favours on me which I do not deny; 

for indeed denial of favours is but ingratitude. 

So, it is possible that the saying of Allah, the Exalted, 
Dáwüda dha 'l-ayd, means Dawid (David), a bountiful man. 
Similar, also, is the saying of Allah: Nay, but both His hands 
are outspread |5:64]. Here, by "The two hands", are meant the 
two favours of this life and the life hereafter. 


3. THE BREATHING OF THE SPIRIT (INTO MAN) 
(NAFKHU 'L -ARWAH) 


Abü Ja'far says, concerning the Spirit in the Speech of 
Allah, the Exalted: And I breathed into it of My Spirit [15:29], 
that it is, in this context, a created Spirit (rah). He attributes it 
to Himself in the same way as He attributes the House 
(Ka‘bah) to Himself, although it is created by Him. 

ash-Shaykh al-Mufid says: The reason for attributing the 
Spirit or the House to Himself is not merely that they were 
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created by Him; but, also, that they have been distinguished by 
His greatness and glory, and endued with His awfulness. This 
indicates that this Spirit and this House are favoured with His 
sublimity and glory, which have not been granted to any other 
spirit or house save them, thus to draw the attention of creation 
— by this means — to believe in and exalt them. 


4. METONYM AND METAPHOR 
(IN THE QUR’AN) 


Аба Ja‘far, may Allah have mercy upon him, has said, con- 
cerning the interpretation of the Speech of Allah, the Exalted: 
(O Iblis!) What prevented thee from prostrating thyself before 
that I created with My two hands (yadayy)? [38:75]. (By 'two 
hands'), He means 'My strength and My power (qudrati wa 
quwwatt).' 

Abii ‘Abdillah (al-Mufid) says: This is not correct”, since it 
involves repetition in meaning and implies that Allah says: 'By 
My strength, by My strength’, or 'By My power, by My power, 
because literally 'strength' is equivalent to 'power', and vice 
versa, and there is no meaning in such a statement. The correct 
explanation is that advanced above concerning grace (luff); 
consequently, the verse signifies, ‘Allah's double grace in this 
world and the world hereafter. In the same way, the ba in 
Allah's saying (bi yadayya), 'with My two hands', stands for 
(lam), as if Allah has said: "(Khalaqtu liyadayya), I have 
created for My hands", meaning by this, 'for My double grace’, 
as He has said: And I have not created jinn and mankind except 
to worship Me [51:56], since worship is a gift from Allah, and 
His grace upon them, for it leads them to His perpetual grace. 
A probable meaning of 'both My hands’, is the double meaning 
of power and grace as though the Almighty said, "created with 
My own power and grace". Another explanation is that the 
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attribution of the 'hands' to Allah was intended to stress the 
overwhelming power of Allah, and the act was accomplished 
by His sole will, irrespective of His strength or grace or 
anything else. This interpretation is supported by the verse: 
That is for what thy hands have forwarded [22:10], and it 
means 'what you have forwarded of your deeds’; and also by 
Alláh's saying: Whatever misfortune may visit you is for what 
your own hands have earned [42:30], which signifies "what 
you have acquired’. The Arabs often used the proverb: "Thy 
hand hath tied, and thy mouth hath blown into it" (vadàka 
awkatá wa füka nafakh)*, in the sense that it was your doing 
and you carried it out and performed it though you did not use 
your actual hands (limbs) in it. 


5. THE ATTRIBUTION OF SCHEMING: 
BEGUILING AND MOCKERY TO ALLAH 


Abū Ja‘far, may Allah have mercy upon him, maintained that 
the meaning of Allah's saying: (The hypocrites) seek to beguile 
Allah, but it is He Who beguileth them [4:142], and: They have 
forgotten Allah, so He hath forgotten them [9:67], and: And 
they devised, and Allah devised, and Allah is the best of 
devisers [3:54], and: Allah shall mock them [2:15], is that 
Allah will requite them for their base acts’. 

Abū ‘Abdillah concurs, and adds that the interpretation ad- 
vanced by Abü Ja'far is sound, but he has not supplied the 
reason; for the reason for the interpretation given above is that 
the Arabs often called a thing by the name of the recompense it 
brought, because of the relation which exists, and the com- 
parison which can be made between the name and the recom- 
pense, since acts which bring a certain requital can fittingly be 
called by its name °. 

Alláh says: Those who consume the property of orphans un- 
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justly, they only consume fire in their belies [4:10]. Thus, He 
called the consumed property, though in itself good, fire, be- 
cause the punishment for it is fire. 


6. THE ATTRIBUTION OF 
FORGETFULNESS TO ALLAH 


Abū Ja‘far cites: "Forgetfulness, like beguiling, can only be 
applied to Allah in the sense that with this He will requite the 
evil-doers." 

Abü *Abdilláh adds that the true interpretation is not what 
has been advanced, because forgetfulness literaly signifies both 
abandonment and postponement. Allah, the Exalted, says: 
Whatever verse We abrogate or cause to be forgotten, We 
bring one better than it or the like of it [2:106]. Now, here, 
‘what We abrogate’ means, 'We leave it in place or suspend it’. 
Hence, the Exalted, means by 'They forget Allah’, that 'they 
departed from their obedience to Alláh', and He meant by 'so 
He forgot them', that, 'He withdraws His mercy from them'. 
and He means by: So He makes them forget their own souls 
[59:19] that 'He made them uneasy through His withdrawal, 
and that He obliged them to disregard their own good and not 
to care for their own interest'. This is a tenable interpretation of 
the verse, though the other one, advanced by Abu Ja‘far, is not 
refuted, and Alláh, the Exalted, is the granter of success. 


7. THE ATTRIBUTES OF ALLAH 
(SIFAT ALLAH) 


Abt Ja‘far says: "Whenever we describe Allah, the Blessed, 
the Sublime, by the attributes of His essence, . . ."” 
Abū ‘Abdillah, may Allah have mercy upon him, adds that 


26 THE EMENDATION OF 4 SHI'ITE CREED 


the attributes of Allah are of two categories: the first are those 
relating to His essence and called, for this reason, the 
Attributes of Essence (sifatu 'dh-dhat); the second category are 
those relating to His acts and called the Attributes of Action 
(sifatu 'l- fi T). The Attributes of Essence are those inherent in 
it, those of which the essence must necessarily be possessed, 
and hence cannot be separated from His essence. As for the 
Attributes of Action, they apply to Allah only at the time of the 
action and not before it. Moreover, the Attributes of Essence 
involve the description of Allah by epithets such as the Ever- 
living (Hayy), the Powerful (qadir), the Omniscient (‘Glim), 
which Allah possesses eternally and forever, while the Attri- 
butes of Action, such as the Creator (Kháliq), the Sustainer 
(ráziq), the Giver of new life (muhyi, Revivifier), the Annihi- 
lator (тити), the Originator (тират), the Resurrector (mu 'id), 
are applicable only after the action and not before it. The 
(second) distinction between the Attributes of Essence and 
those of Action is that, in the case of the Attributes of Essence, 
the opposite cannot be predicted of the One Who is in 
possession of them, and cannot be separated from them (1.е., 
these attributes), whilst in the case of the Attributes of Action, 
their opposites can be predicted to the Possessor, and He can 
be separated from them. You cannot say, for example, that He 
dies or is weak, or is ignorant, and you cannot describe Him as 
being anything other than Living, Knowing and Powerful, 
whilst you can say that Alláh is not a Creator today, He is not 
the Giver of sustenance to Zayd, or that He is not the Giver of 
new life (Revivifier), or that He is not the Originator of 
something at this particular time, or He 15 not the Restorer of it. 
Furthermore, Alláh can be described by such antonyms as He 
gives and withholds, causes to live and causes to die, He 
originates and resurrects, He brings into existence and annihi- 
lates. This is the salient point? which should be considered 
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concerning the Attributes of Essence and Action; and the 
distinction between them. 


8. THE BELIEF CONCERNING 
THE ORIGINATION OF HUMAN ACTIONS 


ash-Shaykh Abii Ја“ аг”, may Allah have mercy upon him, 
says: "Human actions are created (makhlüqah), in the sense 
that Allah possesses fore-knowledge (khalq taqdir) [of them], 
and not in the sense that Allah compels mankind to act in a 
particular manner by creating a certain disposition (khalq 
takwin). The meaning of all this is that Allah never ceases to be 
aware of the potentialities (maqadir) of human beings." 

Abū ‘Abdillah, may Allah have mercy upon him, says: The 
correct doctrine transmitted from the Family of the Prophet 
(Ahlu 'I-Bayt), may Allah bless him and his progeny, is that, 
"the actions of men are not created by Allah", and what is 
related by Abt Ja‘far is not a genuine traditions, and the auth- 
ority for it not acceptable. On the contrary, the genuine reports 
are diametrically opposed to it, so if this were so — as the un- 
scrupulous scholars maintained — then it could be said, for 
instance, that he who knew the Prophet 'created' him, or he 
who knew something about what the Almighty Allah has 
fashioned and proved it for himself (1.е., confirmed his belief 
in it) created this particular thing. Thus the (rational) argument 
shows that this 1s a fallacy which even the rank and file of the 
Imams' following would not perpetrate, least of all the Imáms 
themselves, peace be upon them. Predestination, however, lin- 
guistically implies creation, since to determine a thing involves 
action, while the knowledge, or conception, of a thing does 
not; yet in all circumstances Allah, the Exalted, is far removed 
from the creation of abominable or base deeds. 

It has been related that Abu 'l-Hasan ‘Alī ibn Muhammad 
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ibn ‘Alt ibn Misa ar-Ridá, peace be upon them, was asked 
about human actions, whether they are created by Allah; he, 
peace be upon him, answered: "If He created their actions, He 
would not have dissociated Himself from them. Whereas He, 
the Exalted, stated that: Allah renounces the polytheists (as 
does also) His Messenger [9:3], which signifies that He 
dissociates Himself from their polytheism and base actions, 
and not from their beings." 

Abū Hanifah asked Abu '1-Hasan Musa ibn Ja‘far, peace be 
upon them both, about human actions, and from whom they 
proceed; he replied that there were three alternatives:- 

i) that all actions are from Allah, the Sublime, or, 

ii) that they proceed jointly from man and Allah, or 

iii) that they are from man alone. 

Now, if they were all from Allah, the Sublime, then He alone 
deserves to be praised for their goodness or to be blamed for 
their baseness, and so praise or blame for them pertain to none 
save Him; if they are created jointly by Alláh and His servant, 
then the praise or the blame would pertain to them both. Since 
these two alternatives are absurd, it is self-evident that human 
actions are all from men; it rests with Him; if He pleases, He 
has the right to punish them for their wickedness, or if He 
pleases He will pardon them, for the reward of piety and for- 
giveness is in His hands. And there are still further traditions 
and reports which can be adduced in support of this. 


9. CONCERNING HUMAN ACTIONS 
(FASLUN FI AF ‘ALI 'L-KHALQ) 


However, it is an established fact that the Book of Allah, 
the Exalted, takes precedence over the traditions and reports. 
Hence it should be the touchstone for determining the genuine 
reports and the fabrications. (If this fact is admitted), then what- 
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ever the Qur'án approves is absolutely true, and should be 
followed and that alone. Now, the Almighty says: Who has 
created all things well, and He originated the creation of man 
out of clay [32:7]. So He declares that whatever He has created 
is good and far from being abominable; had He created abomin- 
able actions, He would never have characterized them as praise- 
worthy actions. Moreover, the affirmation that what Alláh has 
created is good refutes the assumption of those who maintained 
that Allàh 1s the Creator of base actions. The Almighty also 
says: Thou seest not in the creation of the All-merciful any 
imperfection |67:3], and since unbelief and falsehood are 
defects, so also 1s self-contradictory speech; how, then, can they 
attribute human actions to Allah, knowing that they are full of 
defects and contradictions, when Allah Himself denounced and 
rejected such attributions, and affirmed that: Thou seest not in 
the creation of the All-merciful any imperfection. 


10. PREDESTINATION AND FREE WILL 
(AL-JABR WA 'T-TAFWID) 


ash-Shaykh Abü Ja'far, may Alláh have mercy upon him, 
says: "There is neither (complete) compulsion (or constraint) 
(on human beings), nor (complete) delegation (or freedom), but 
the matter is midway between the two [extremes] (amrun 
bayna amrayn)." Then he adduces, to support this definition, a 
mursal tradition. He was asked to define what was meant by 
'an affair midway between the two'. He said: "For instance, you 
see a man intent upon a crime and you forbid him to do it, but 
he does not desist, and you leave him; then he commits the 
crime. Now, because he did not accept (your advice) and you 
left him, this does not mean that you are the person who 
commanded him to commit the crime." 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
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comments that jabr is compulsion in respect of an act, and con- 
straint by reason of coercion or overpowering; this involves the 
creation of an act in a living being without his having the 
power to reject or avoid it. It may convey, also, an action 
which, although within human capacity, a man might perform 
under compulsion or out of fear or constraint by reason of 
coercion. Nevertheless, it originally conveys the meaning of 
the performance of an act without having the power to avoid it, 
as has been demonstrated above. Thus, if the above-mentioned 
definition of jabr (compulsion) is approved, then it represents 
precisely the doctrine of the advocates of the belief that actions 
are created by Allah. This is because they hold that Allah has 
created the capacity in human beings, and that it is valid for 
one single action, and not for both the action and its opposite. 
And they maintain that Allah has created evil in human beings. 
So, they are, in fact Predestinarians (Mujabbirah) and uphold 
predestination unquestioningly. 

As for delegation (fafwid)'^, this means the lifting of the 
restrictions religion imposes on human beings — together with 
absolute freedom and licence in their actions — and this is the 
doctrine of the dualists and nihilist (az-Zanádiqah wa ashabu 
1-1Ьаһай!\\. 

(We believe) that the correct doctrine is a middle course 
between these two extremes. Hence, although Allah has en- 
abled man to act by virtue of the capacity with which He has 
endowed him, nevertheless, He has imposed with this restric- 
tions, has delineated man's course of action, and has admon- 
ished him against abominable acts, through intimidation, and 
by His promises and threats; by thus enabling them, He does 
not constrain them to particular actions. On the other hand, as 
He forbids many actions to men, and places limitations on 
them and commands them to do good and admonishes them 
against evil, (this shows that) He does not delegate the 
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performance of their actions to them completely. This is the 
distinction between Compulsion and Delegation, as we have 
made it clear above. 


11. THE BELIEF CONCERNING ALLAH'S 
INTENTION AND WILL 
(AL-MASHIAH WA 'L-IRADAH) 


ash-Shaykh Abü Ja‘far, may Allah have mercy upon him, 
says: "Allah wills (sha а) and intends (arada), and He does not 
like (to be disobeyed) and He does not approve (of it); it is His 
will that nothing should take place except that of which He has 
knowledge, and His intention is the same." 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
comments that what has been mentioned by Abü Ja'far, may 
Alláh have mercy upon him, in this respect 1s not clear and 
leads to error and confusion, because he relied on the apparent 
meaning of divergent traditions (ahddith mukhtalifah)" and 
following the transmitters without critical insight. 

The fact of the matter is that Alláh wills only good acts and 
intends only those that are seemly (becoming), and He does not 
will base actions, and does not intend sins. Allah is Exalted far 
above what the liars assert. Allah says: And Allah wishes no in- 
justice for His servants [40:31], and He, the Sublime, says: 
Allah desires ease for you and desires not hardship for you 
[2:185]; and He, the Sublime, says: Allah desires to make 
(things) clear to you, and to guide you in the ways of those who 
were before you [4:26]. He, the Sublime, says: And Alláh 
desires to turn to you (mercifully), and those who follow their 
lusts, desire that you should deviate (with great deviation) 
[ibid.:27]. Also, He, the Sublime, says: Allah desires to make 
your task light for you, for man is created weak [ibid.:28]. 
Thus, He, the Praised, declares that He desires not hardship for 
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His servants, instead He desires ease for them, and He intends 
to guide them, and He does not intend to delude them, and 
wills that their burdens should be light and He does not wish to 
overburden them. So, if He wills that they should sin, then He 
would never have wished that they should be shown the way 
and that their burden should be made light and their path easy, 
whereas the Book of Allah bears witness to the opposite of 
what those in error assert falsely, that Allah is Exalted above 
the assertion of the evil-doers. 

As for the saying of Allah: Whomsoever Allah desires to 
guide, He enlarges his breast to Islam; *and whomsoever He 
desires to lead astray, He makes his breast narrow and con- 
stricted [6:125]*?, on which the Predestinarians are dependent 
in this matter, then there is no support for the advocates of 
predestination in this; since the meaning of the verse is that if 
Allah intends to bestow His grace and favour on man as the 
reward of his obedience, then He will enlarge his breast to 
Islam and endow him with His favours, by which he is enabled 
to continue in obedience. Thus, hiddyah (guidance) signifies 
here ni‘mah (grace). Allah says in the Qur’an, relating the 
speech of the people of Paradise: All praise is due to Allah, 
Who guided us to this [7:43], which means, 'Praise be to Allah 
Who favoured us with His guidance and rewarded us for it'. In 
the same manner, dalal (error) is equivalent to punishment in 
the saying of Allah: Surely the sinners are in error and 
insanity! [54:47]. Thus Allah called His punishment error and 
His grace guidance, and this because basically 'error' is 
equivalent to 'destruction' and 'guidance' to 'salvation'. Allah, 
the Almighty, relating the speech of the Arab polytheists, says: 
What, when we have gone astray in the earth, shall we indeed 
be (again) in a new creation? [32:10], which means, 'when we 
have been destroyed'. Thus the meaning of the verse, 'If Allah 
wills to guide’ and 'If Allah wills to lead him astray’, is as 
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demonstrated above; as, also, the interpretation of the saying of 
Allah, 'makes his breast narrow and constricted’, is that He will 
withhold His succour from him as punishment for his rebelli- 
ousness and deprive him of the favours He bestowed upon him 
in retribution for his evil doing. Hence, the enlarging of the 
breast is the reward for obedience shown by men which itself 
came only by the succour of Allah, (sharhu 's-sadr: thawabu 't- 
{û ‘ah bi 't-tawfiq), whereas the narrowing’ of the breast is the 
punishment of rebelliousness, which in itself results from the 
withholding of (Divine) succour, (ѓа утди 's-sadr: ‘iqgabu 'l- 
та siyah biman“ 't-tawfiq). Thus, there is no support in the 
verse given above for the opponents (1.е., opponents of free 
will), who allege that Allah, Almighty, turns men away from 
faith, and prevents them from accepting Islam, and that it is 
His intention they should not believe and His will that they 
should err. 

As for Allah's saying: And if thy Lord had willed, whoever 
is in the earth would have believed, all of them, all together 
[10:99], it was only to stress His Omnipotence and that He is 
able — if He wills — to constrain them to believe by coercion 
and compulsion, but it is His will that they should believe 
freely and by choice. The rest of the verse makes this (1.е., 
what we have said) plain: Will you then constrain men to 
become believers? [ibid.]. He is able to constrain them to 
believe if He wills, but He does not, even though it would be 
an easy task for Him if He willed. All the other verses which 
they adduce in support of their opinion are to be interpreted in 
the same way. As for the Predestinarians (Mujabbirah) they 
avoid asserting that Allah wills that He should be disobeyed or 
denied and that His saints should be killed and His friends 
abused, by saying that everything should be in accordance with 
His fore-knowledge, and He intends that disobedience to Him 
should be a sin and absolutely forbidden. In fact, they commit 
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the very error which they eschewed and implicate themselves 
in what they abhor, because it was in the eternal knowledge of 
Allah that bad is bad, and what is in the eternal, universal 
knowledge of Allah should be, then what is the validity of their 
fleeing from a thing to its double, and taking refuge from one 
meaning in another that exactly reproduces it. How can they 
deal like this with intelligent people? Is their assumption not 
like the assertion of one who says: "I do not abuse Zayd but I 
abuse Abū ‘Amr, and they are one and the same." And, like the 
self-contradictory speech of the Jews who said: "We do not 
deny Muhammad (peace be upon him and his progeny) but we 
deny Ahmad." This is but foolishness and ignorance on their part, 
and futile and weak effort on the part of those who rely on it. 


12. THE BELIEF CONCERNING 
DESTINY AND DECREE 
(AL-OADA’ WA 'L-QADAR) 


ash-Shaykh Abū Ja'far says", concerning the belief in 
Destiny and Decree, "Discussion of qadar 1s forbidden", and he 
narrates in support of this proposition an unauthentic tradition. 

ash-Shaykh Abū 'Abdilláh al-Mufid, may Allah have mercy 
upon him, comments that Abt Ja‘far relied in this on a shadhdh 
hadith — which can be interpreted in many reasonable ways 
well-known to learned men, even if they established it as 
sound and authenticated. Thus his proposition does not consti- 
tute a definitive description. It would have been better had he 
not indulged himself by discussing the matter without fully 
comprehending its meaning. Qadá' is a well-defined term in 
Arabic usage, as may be proved by the evidence of the Qur'an. 
Qada’ has four meanings:- 
1. Khalq — 'creation', as is proved by the saying of Allah, the 

Exalted: Then He ascended Himself to heaven... So He 
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created them (qadahunna) seven heavens in two days" [41: 
11-12], that is, He created them — seven heavens — in two 
days. 

2. Amr — 'command', as is proved by the saying of Allah, the 
Exalted: And thy Lord has decreed (qada’) that you worship 
none but Him [17:23], that is, thy Lord has commanded. 

3. [lam —'informing’, as is proved by the saying of Allah, the 
Exalted: And we made known (qadayna) to the Children of 
Israel [ibid.:4], that is We have informed them and told 
them about what is going to happen before it comes into 
existence. 

4. al-Fasl fi 'I-hukm — ‘arbitration’, as is proved by the saying 
of Allah, the Exalted: Allah judges (yaqdi) with justice 
[40:20], that is, He will arbitrate between the two litigants. 
Also His saying: And judgment (qudiya) shall be given 
between them with justice [39:75], that is a judgment and 
arbitration will be given between them according to the 
right. 

It has been said that qada’ has a fifth meaning which sig- 
nifies the completion of an affair (al-faràgh mina 'l-amr), and 
called in evidence of this is the saying of Allah, reporting the 
speech of Joseph: The matter on which you ask My opinion is 
decreed (qudiya) [12:41], that is, has been accomplished. How- 
ever, this fifth meaning is synonymous with that of creation. 

Now, if the above-mentioned meanings of даай” аге ap- 
proved as the only correct ones, then the assumption of the 
Predestinarians that Alláh ordained sin for mankind 15 invalid, 
because there are only four alternatives, (1) either they mean 
that АПаһ has created sin in His creation; in that case they 
would have to say He created sin in His creation, and not that 
He had imposed sin upon them, since creation (by the rules of 
grammar) takes place in them (al-khalq fthim) and not upon 
them (lã ‘alayhim). Even if this were not so, yet the Almighty 


36 THE EMENDATION OF 4 SHI'ITE CREED 


Allah declared him a liar who alleges that Allah has created 
evil as He says: Everything that He created He made well 
[32:7], so He disclaims baseness in His creation and postulates 
its goodness, and disobedience is unanimously held to be base. 
(1) Nor can they allege that 'He decreed sin’ has the meaning of 
'He commanded it', since Allah declared him a liar who 
upholds this, and the Almighty says: Verily Allah does not 
command indecency, do you say against Allah that which you 
do not know? [7:28]. (ii) It is equally absurd to conceive of 
qada ’ in the sense that Allah had informed men about it, since 
men do not know whether they will obey or rebel in the future, 
and they have no detailed knowledge of what their conduct will 
be in the future. (iv) Similarly, it is absurd to denote by qadá 
bi 'dh-dhunüb that Allah has decreed sin for His creatures, 
since His decisions are all fair and right, and sin is from men 
alone; also this statement is unanimously admitted absurd. 

Thus, it is self-evident that the assumption of those who 
attribute the creation of sin to Allah is vain. 

The argument given above, concerning qadá' and qadar 
makes it easy to perceive the correct doctrine on this question. 
We must admit that Alláh holds — in some measure — destiny 
and decree over His creation and over their actions. It is evi- 
dent that we must understand by this, that gada’, in the context 
of their good actions, is that He commands them, and, in the 
context of their base actions, that He forbids them, and, in the 
context of men themselves, that He created them, and, in the 
context of what (they acquire by His deed), that He brought it 
into existence for them. Similarly, by qudrah, in respect of the 
actions of the Almighty, its meaning should be understood as 
that He ordained it rightly and fittingly; and in respect of the 
actions of men that He commands good and forbids evil; and 
that He will reward or punish them. This is so because it is 
self-evident that whatever Allàh has decreed is for the good of 
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mankind and well-done; and far from frivolous. Thus, if 
Destiny and Decree, in speaking of the action of Allah, are 
interpreted as has been illustrated, then their obscurity will 
vanish and (what they mean) can be demonstrated, and the 
truth will become apparent to the intelligent, and discussing 
them will not lead to corrupt doctrine and to deviation. 


13. THE INTERPRETATION OF THE 
REPORTS CONCERNING 
AL-QADÁ' AND AL-QADAR 


As for the reports which Abü Ja'far, may Alláh have mercy 
upon him, relates concerning the prohibition of discussion of 
qada’ and qadar, they can bear two meanings: first, that the 
prohibition is restricted to those people whose discussions result 
in corrupt doctrine and divert them from the faith; for they will 
not keep their religion intact unless they refrain from dis- 
cussion and abstain from indulging in it. Thus, the prohibition 
does not necessarily apply to all those who have reached years 
of discretion (mukallafin), since what is good for some might 
prove to be bad for others", *and, on the contrary, what is evil 
for some might be good for others*'®, and this demonstrates 
why the Imáms, peace be upon them, endeavoured to direct 
their followers in religion in accordance with what they knew 
to be in their best interest. Secondly, discussion *of gada’ and 
qadar*" is probably prohibited, regarding the reasons and 
causes of what Allah has created; and what He commands; and 
the religious duties He imposes; since the inquiry into, and 
asking for the causes and reasons of, creation and religious 
obligations are prohibited, because Allah, the Exalted, has 
veiled these questions from the great majority of mankind. Do 
you not realize that no one is permitted to seek for the cause of 
the creation of all that has been created, in detail? And to ask, 
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"Why has He created this thing and that; until he has enumer- 
ated all created things and accounted for them. Nor is anyone 
permitted to ask, Why did He command this? and impose that? 
and forbid the other?' For His imposing this, and commanding 
that, is because He knows the best interests of His creation. 
Allah, the Almighty, has not disclosed to any of His creatures 
the particular causes for what He has created or commanded or 
imposed, notwithstanding that He has stated a priori that He 
did not create His creation lightly (*abath), but He did — indeed 
— create them with a wise purpose (IT hikmah). Yet, both reason 
and scripture (sam °) support this. Allah says: We created not 
the heaven and the earth, and whatsoever between them is, as 
though (we were) playing [21:16]. And He says: Do you think 
that We created you only for sport [23:115]. And He says: 
Surely We have created everything in measure [54:49], that is, 
justly and fittingly. And He says: And I have created jinn and 
men, only that they might serve Me [51:56]. And He says, con- 
cerning what He enjoins on us: The flesh of them shall not 
reach Allah, neither blood, but piety shall reach Him from you 
[22:37]. 

Thus, it is likely that Allah, the Almighty, might create one 
particular animal to the end that it will cause some unbelievers 
(to believe); or it might lead some fornicators to repent; or that 
it might benefit some of the faithfuls; or that some evil-doers 
might take heed from it; or for the sheer benefit or the animal 
itself; or that it might serve as a warning to someone, whether 
in the earth or in the heavens, the aspects of which are all 
beyond our grasp and far from our comprehension, though we 
have to believe a priori that all that Allah has created is for a 
wise purpose and not for mere sport. It is also possible that its 
purpose is to draw us near to obedience to Him and to keep us 
from rebelliousness, and that service through prayer stands as a 
Divine favour either to all the worshipers, or to a few. Since all 
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these hidden aspects of the Divine ordinances have been veiled 
from us, and since no authority exists for inquiring into it or 
asking for deatiled explanation; though it is obligatory to 
believe that as a whole they have been created for a Divine 
purpose, hence it is forbidden to discuss qadá' and qadar in 
the context mentioned above. 

At any rate, the foregoing argument is necessary only if the 
reports related by Abii Ja‘far, may Allah have mercy upon him, 
are approved sound; otherwise, if they are untrustworthy, then 
we are relieved of the duty of refuting it. As for the tradition 
which he related on the authority of Zurárah", it is the only 
sound one of them all, and its meaning is obvious, and it is not 
difficult for the intelligent to comprehend. It confirms the sound- 
ness of the doctrine of the People of Justice (ahlu 'I-‘adl), and 
demonstrates the falsity of the doctrine of the Predestinarians. 
Have you not understood and comprehended the tradition we 
related from Abū ‘Abdillah, peace be upon him, "When Allah 
will collect or (assemble) men (creation) on the Day of Resur- 
rection, He will ask them concerning what He had enjoined on 
them and will not question them concerning what He had des- 
tined for them?" Moreover, the Qur'án declares emphatically 
that men are responsible for their actions, so if their actions 
were decreed from Alláh, then He never would ask them about 
it, which demonstrates that the eternal decree means the 'creation 
of their things', and what this entails is that Allah the Almighty 
will ask them only concerning what He enjoined on them in 
commanding them to do good deeds and to abstain from evil. 
Thus, according to this reasoning, the tradition mentioned 
above is an illustration supporting the foregoing explanation of 
qadá' and qadar which is comprehensible. 
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14. THE NATURAL RELIGION 
(AL-FITRAH) 


Аба Ja‘far, may Allah have mercy upon him, says, concern- 
ing the natural religion, that "Allah has undoubtedly created 
man with a disposition towards (accepting) the Unity of Allah 
(tawhid)". 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
adds that Abū Ja'far, may Allah have mercy upon him, 
mentions fitrah without expounding its meaning, and he related 
the tradition without referring to its implications. The explicit 
meaning of his saying (i.e., Imam Ja‘far as-Sádiq, peace be 
upon him), "Allah has created men", is that He brought them 
into existence in the beginning (ibtada'ahum bi 'I-hudüth), 
hence fitrah means to create. Allah, the Almighty, says: Praise 
belongs to Allàh, Originator of the heavens and earth [35:1] 
which means the Creator of the heavens and earth in the 
beginning and for the time to come. He also says: Allah's 
pattern (lit. origin) upon which He modelled mankind [30:30], 
which means design on the basis of (or proto-type upon) which 
He created mankind. And this is what as-Sádiq, peace be upon 
him, meant by his saying: "Alláh has created men with a dis- 
position towards accepting the Unity of Allah", which also 
signifies that Alláh created them to affirm His Unity and that 
they should hold Him One. Yet this does not imply that He 
willed them to accept His Unity, because if He did so, then the 
whole of mankind would be monotheists (muwahhidün), where- 
as we see among ourselves those who are пої, a fact which 
indicates that the Almighty has not decreed monotheism for 
mankind; rather He has created them to acquire it (through 
their own endeavour) — a fact which can be supported by the 
speech of Allàh: / have not created jinn and mankind except to 
worship Me [51:56], which plainly demonstrates that He has 
created them to worship Him. 
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He (Abu Ja‘far) also has related a tradition which is 
accepted as genuine both by al-‘Ammah and al-Khássah" (lit. 
the generality and elect) which runs thus, "Every infant is born 
according to the fitrah, then his parents make him a Jew or a 
Christian", which also confirms the explanation mentioned 
above, which states that Allah has created mankind to serve 
Him and with the disposition to affirm His Unity, hence whatso- 
ever errors they commit on their own originate only from them- 
selves and from the delusion of jinn and man with nothing from 
Allah. As for the interpretation, Abū Ja‘far brings forward con- 
cerning Allah's right guidance to men, this states the case 
exactly, and he has followed the ideal course. And what he has 
mentioned is in accordance with the principle of Divine Justice, 
and approved by reason, and is contrary to what the Predestinari- 
ans maintain, who contradict the speech of Allah and what is 
approved sound by reason. 


15. CONCERNING HUMAN CAPACITY 
(AL -ISTITA ‘AH) 


Abū Ja‘far, may Allah have mercy upon him, says concern- 
ing human capacity, that our belief in this (question) is what 
Imam Misa ibn Ja‘far, peace be upon both of them, said that 
"A human being has capacity, provided he possesses four 
characteristics, . . ." 

Abū ‘Abdillah adds that what Abū Ja‘far relates from Abu 
1-Наѕап Musa, peace be upon him, on al-istita ‘ah, is a shadhdh 
tradition. al-Istita‘ah, that is, capacity for action, in fact, con- 
sists of health and soundness of limb. Thus, every healthy man 
is a capable agent, and becomes impotent and deprived of cap- 
acity only when he is not in possession of health. He would be 
a capable agent even if he were not in possession of the instru- 
ment necessary for the performance of the action. Then in that 
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case, he is a capable agent impeded from action, and being im- 
peded does not nullify the capacity, but merely the action. In 
this way a man might be able to marry, though he has not found 
a woman to marry. Allah, the Exalted, says: And whoever 
among you cannot afford to marry free believing women . . . 
[4:25], which states that a man is able to marry though he has 
not yet married, and that he is capable of performing the pil- 
grimage before doing so, and is capable of going out in the 
Holy War although he has not done so. Allah Almighty says: 
And they will swear by Allah, if we had been able, we would 
have gone out with you (Muhammad) [9:42], which indicates 
that they were able to go forth, though they refrained from 
doing so. And He, the Exalted, says: Pilgrimage to the House 
is a duty which men owe to Allah, every man who is able to 
make his way thither [3:97]. Thus, He prescribed pilgrimage 
for men, which implies that they possessed the capacity for it 
beforehand. Then how could Abū Ja‘far claim that fornication 
is dependent on the presence of the woman; whereas we have 
demonstrated that a man possesses the capacity although he 
lacks her presence. Hence, if the tradition related by Abü Ja‘far 
is proved to be sound, then the only meaning of the capacity is 
to facilitate the action and pave the way for it. Yet, as we dem- 
onstrated, the absence of the means does not involve impotency, 
and capacity exists in spite of the impediment. Since this subject 
is a controversial one, and if we deal with it at length it will be 
long drawnout indeed, then what we have established about it 
is sufficient to the intelligent. 


16. CONCERNING AL-BADA’ 


Abū Ja‘far, may Allah have mercy upon him, says: "Our 
belief concerning al-bada’. . ." 
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Abū ‘Abdillah comments that the belief of the Imamiyyah 
concerning al-bada’ is approved by textual proof (sam ^) rather 
than reason, and further affirmed by the narrations related on 
the authority of the Divinely guided Imáms, peace be upon 
them. Originally, a/-badá' means emerging (circumstances). 
Allah says: But there would appear to them from Allah that on 
which they had not reckoned [39:47], which signifies that the 
retribution which Allah has prepared for them, and which they 
had not taken into account or consideration. And He says: 
There would appear to them and surround them the evils of 
what they have amassed [39:48]. That is, they will be 
confronted with the recompense which they have earned, and 
that this will be made plain to them. The Arabs used to say, 
"bada li fulán ‘amal hasan", that is, it appeared to him as a 
praiseworthy act. And also, "Раад lahu kalam fasih", that is, it 
seems to him an eloquent speech. Also they ‘say, "Баай min 
fulán kadha" — in some case the (/am) may be substituted for 
(min). It will then read, "bada It fulan". The interpretation of 
what the Imámiyyah meant by: "Раад Ir Allah ft kadha", is that 
something about (a particular thing) appeared to Him, the 
meaning of 'something about it appeared to Allah" is that 
something (1.e., a particular statement) about it emerged from 
Him. 

This is not to imply an amendment of opinion (on the part 
of the Almighty), or that the heart of the matter, from being 
unintelligible, has been made plain to Him, since all the works 
of Allah (which are now) apparent in His creation, although (at 
one time) not in existence, were always known to Him from 
eternity. Then the term badd’ can only apply to things which 
are unexpected or the occurence of which was not taken into 
account, and can never apply to what was known to Him as 
bound to happen. 

As for the saying of Abu ‘Abdillah, peace be upon him: 
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"Allah has never been influenced by a new consideration, as in 
the case of my son Ismá^11"?', he meant by this what Allah did 
for him in shielding him by abolishing the decree of death, al- 
though it was feared and expected for him; yet Allah responded 
favourably to his petition by withholding this. The reports 
related on his authority, "that death was decreed for Isma‘Tl 
twice, but I requested Allàh to abolish it and He did", supports 
this. Nevertheless, there may be a decree which is suspended 
and may be changed in certain cases; Allah says: And He has 
decreed a term for you, and a term is fixed with Him [6:2], 
which makes it clear that there are two different sorts of terms 
of which one is conditional (liable to change), and might be 
lengthened or shortened, as may be seen in the saying of Allah: 
And no one groweth old who groweth old, nor is aught lessened 
of his life, but it is recorded in a book [35:11]. And His saying: 
And if the people of the township had believed and kept from 
evil, surely We should have showered them with blessing from 
the heaven and from the earth [7:96]. 

These verses demonstrate plainly that their terms were con- 
ditional, being lengthened in accordance with righteousness 
and cut short on account of evil. Alláh Almighty, reporting the 
speech of Noah, peace be upon him, says: Ask forgiveness of 
your Lord; surely, He is ever forgiving, He will send down 
upon you rain pouring in abundance [71:10-11]. So He made 
the length of their term and also the showering of His favour 
conditional upon their sincere contrition; then, when they 
failed (in this), He cut short their term and annihilated them. 
Thus, (the reasoned argument given above) affirms that Баай” 
is concerned only with what is a conditional decree, and never 
involves a change of mind from one decision to another, or the 
mutability of opinion — Allah is Exalted far above what the 
liars allege. Nonetheless, some of our companions asserted that 
originally bada’ designated the amendment of opinion, and the 
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change of mind from one particular decision to another, and 
that it applied to Allah only in its metaphorical sense, in the 
same manner as 'anger and 'pleasure' were applied to Him 
metaphorically. Yet this assertion does not harm our School, 
since metaphorical nouns can be applied to Allah if they are 
mentioned in Scripture (lit. authorized by sam‘, that is, textual 
proof) and badd’ is, as we have demonstrated, one of these 
mentioned in Scripture. What was approved by us in our 
interpretation was that it has the meaning of 'emerging', as we 
demonstrated above, and it means merely the emergence of 
what was unexpected and extraordinary, since, if it comes to be 
generalized so as to cover each one of the particular actions of 
Allah, then it will involve the attribution of mutability to Allah, 
and this is unanimously held to be absurd. 


17. CONCERNING RELIGIOUS DISPUTATION 
(AL-JIDAL) 


Abi Ja‘far says, concerning disputation: "Disputation con- 
cerning Allah is prohibited, because it leads to that which does 
not befit Him"; then he quoted as-Sádiq, peace be upon him, as 
saying: "The speculative theologians (ahlu 'I-kalám) will perish, 
and those who accept the faith without question will be saved". 

Abū ‘Abdillah ash-Shaykh al-Mufid, may Allah have mercy 
upon him, comments that: Disputation is of two kinds; true (1.е., 
a sincere quest after the truth) and false (1.e., discussion without 
the object of arriving at the truth or merely to find fault). The 
true disputation 15 recommended and desirable; whereas the 
false one is prohibited, and indulgence in it is abhorred. Allah, 
the Almighty, admonishing His Messenger, says: And argue 
with them in the best manner [16:125], which obviously states 
the legality of arguing with opponents in order to convince them, 
since the disputation of the Prophet was true. Also Allah, the 
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Almighty, addressing the whole Muslim community, says: And 
argue not with the People of the Book except by what is best 
[29:46]. Thus, He permitted them to argue with the People of 
the Book with what is best, and prohibited indulgence in false 
and base disputation with them. He, the Exalted, reporting the 
speech of the people of Noah, peace be upon him, in their 
disputation says: They said, "O Noah! indeed you have dis- 
puted with us and prolonged dispute with us" [11:32]. Thus, if 
disputation was altogether vain, then Allah, the Almighty, 
would never have commanded His Prophet to adopt it, or the 
prophets before him to use it, and would not have allowed the 
Muslims to employ it. 

As for the false disputation, Allah, the Almighty, the 
Belessed, has described it in His saying: Have you not seen 
those who dispute (foolishly) about the signs of Allah, how they 
distort them? [40:69]. Thus, He reproached their false disputa- 
tion concerning the signs of Allah, either to reject or to vilify 
them, or to cast suspicion on them. He, the Exalted, also reports 
the controversy of His friend, Ibrahim, with an unbeliver (con- 
cerning the existence of Allah) and says: Have not you thought 
of him who disputed with Ibrahim about his Lord [2:258]. Also, 
reporting his refutation of his opponents, He says: And that is 
Our argument, which We gave Ibrahim as against his people, 
We raise up in degrees whom We will [6:83]. Also, commanding 
His Prophet (Muhammad), peace be upon him and his progeny, 
to argue with his opponents, He says: Say: "Have you any 
knowledge, for you to bring forth for us?" [6:148]. And He, 
Exalted be His Name, says: All food was lawful to the Children 
of Israel [3:93], and telling His Prophet, says: Whoever then 
disputes with thee in this matter after the knowledge that has 
come to thee [3:61]. Moreover, the Imáms still continued to 
debate the religion of Allah, and the learned amongst their 
followers in every age used to rely on sound argument and 
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reasoned proofs in their polemics, in order to establish the truth 
and refute the false, and the Imams always praised them for 
that, and appreciated their efforts highly in this respect. 


CHAPTER: al-Kulayni?, may Allah have mercy upon him, 
relates in his book, a/-Káft, which is one of the most admirable 
books of the Shi‘ah, the discussion Yünus ibn Ya'qüb? had 
with Abū ‘Abdillah, peace be upon him, when the Shámi^ 
came to dispute with him. Abū 'Abdilláh said to him: "О 
Yünus! I wish that you had mastered speculative theology 
(kalam)"; thereupon Yunus replied: "May I be made your 
ransom! I have heard that you have forbidden people to dispute 
and that you have said; 'Woe unto those who indulge in 
dialectics, who say this is a tenable proposition, and this is not, 
this consistent and this not, and this is conceivable and this is 
not.'" Then Abu ‘Abdillah said: "I called woe upon them if 
they abandoned my teaching and clung to what is opposite to 
it." Then he asked Humran ibn A*yan?, Muhammad ibn at- 
Tayyár^, Hisham ibn Sãlim” and Qays al-Másir to hold a 
debate before him and afterwards Hisham” (ibn al-Hakam) 
came forward with his thesis (lit. apology); then the Imam 
praised him and congratulated him, and said: "It is you who can 
dispute with the people." Also, (it has been related) that when 
he heard of the death of at-Tayyar, he said: "May Allah have 
mercy upon him and show him splen-dour and happiness; 
indeed, he was vigorous in his defence of us, the People of the 
House." Abu 'l-Hasan Misa ibn Ja‘far, peace be upon him, said 
to Muhammad ibn Hakim*’: "Dispute with the people and 
disclose the truth which you are following, and make clear the 
error into which they are fallen." Abū ‘Abdillah (Ja‘far aş- 
Sadiq), peace be upon him, said to some of our companions: 
"Debate with the people with my argument, and if they 
overcome you by argument, it will be I who am controverted, 
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not you." Also, he said to Hisham ibn al-Hakam, after he had 
answered his question concerning the Names of the Almighty 
and their etymology: "Have you comprehended what I have 
explained to you to such an extent that you would be able to 
refute our heretical opponents and make their pol-emics of no 
effect?" "Yes," answered Hisham. Then the Imam said: "May 
Alláh help you". He also admonished a group of his followers 
and said: "Explain to the people the guidance which follow and 
show them the evils to which they adhere, and initiate 
(bahilhum fi 'Alt) discussion with them concerning “АП." Thus, 
the report displays that he (Ja‘far as-Sádiq) encouraged them to 
dispute with others, and he admonished them to com-prehend 
the methods of disputation, and recommended them to exert 
themselves in learning it. It has been related also that he (the 
Imam) once forbade a man to dispute whereas he com-manded 
another to exert himself їп acquiring this art: there-upon, some 
of his followers asked him: "May I be made your ransom! Why 
have you commanded one of them to master disputation 
whereas you forbade it to other?" He answered: "Because the 
first has a keen insight into the matter and is more informed 
about it than the other." 

Thus, the argument mentioned above confirms the fact that 
for the two sádiqs (1.е., the two veracious imáms, Muhammad 
al-Baqir and his son, Ja‘far as-Sádiq), prohibition only applies 
to a particular group of those who are not well-versed in it, and 
are uninformed in its methods, and whom dialectics confuse; 
and it (1.е., kalam) is commanded for the other group who have 
perfected it and mastered its methods. As for the prohibition of 
disputation applied to Allah, this is, in fact, limited to discus- 
sion regarding the drawing of comparison between Him and 
His creation, and also charging Him with injustice. But as for 
discussion about Allah's unity and the denial of His resem- 
blance to His creation and the affirmation of His transcendence 
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and His glory, there are many traditions and narrations com- 
manding and encouraging it. Some of these evidences I have 
recorded in my book al-Arkdan fi da ‘dimi 'd-din, and I also 
wrote a comprehensive chapter in my book al-Kamil fi ‘иті 
'd-din. Also, on this subject, my book ‘Ugiidu 'd-din, contains a 
section; he who depends on it can dispense with everything 
else. Then it is self-evident that whosoever denies insight and 
reasoning bears witness to the weakness of his own opinion, 
and this displays his deficiencies in seeking knowledge and 
indicates his fall from the ranks of people of perception. 

Also, we should discriminate between nazar and mundzarah, 
(1.е., 'insight' and 'disputation'), since it is permissible some- 
times to restrain people from doctrinal disputation for the sake 
of their self-preservation (at-tagiyyah)*', whereas it is not per- 
missible, in any circumstances, to forbid them reasoning and 
insight; because to restrain them from exercising reason is to 
pave the way to blind imitation, which is sharply criticized by 
the unanimous opinion of the learned divines, as also by the 
plain text of the Qur’an and Tradition. Allah, the Almighty, 
reporting the speech of the unbelievers, and reproaching their 
blind imitation says: "Lo! We found our fathers upon a com- 
munity, and we are following upon their traces." [43:22], and 
also He, the Exalted, says: (And the Warner said:) "What! even 
though I bring you a better guidance than you found your 
fathers following" [ibid.: 24]. al-Imam as-Sadiq, peace be upon 
him, says: "He who takes his faith from the mouth of men, men 
will make him slip (from the truth), but he who takes his faith 
from the Book and Tradition will never slip though mountains 
may slip (from their positions)." Also, he says: "Beware of 
blind imitation, because he who follows others blindly in his 
religion will be destroyed, since Allah says: They have taken as 
lords their Rabbis and their Monks [9:31]. By Allah they have 
never prayed for them nor fasted for their sake, but they de- 
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clared lawful what was forbidden, and considered forbidden 
for them what was lawful, and they followed them blindly in 
what they enjoyed and what they forbade, and therefore, they 
worshipped them unconsciously. And he says: "He who 
responds to a Warner has worshipped him, then if he was sent 
by Allah he has worshipped Allah, and if he was from Satan, 
then he has worshipped Satan." 

(The logical conclusion of our argument, then is that) if 
blind imitation was approved and insight was vain, then to imi- 
tate one group is no more praiseworthy than to imitate another, 
and also, whoever erred through imitation would have been 
excused, and whoever follows an innovator would not have 
sinned. But this is an assumption which no one (endowed with 
reason) would assert; thus, it is a self-evident fact that reasoned 
speculation is right, and sincere disputation is approved, and as 
for the traditions which Abt Ja‘far, may Allah have mercy 
upon him, related their true interpretation is the one which we 
have put forward, and the real meaning is not what he has 
imagined. And Allah is the truest supporter. 


18. THE BELIEF CONCERNING 
THE TABLET AND THE PEN 
(AL-LAWH WA 'L-OALAM) 


ash-Shaykh Abū Ja‘far, may Allah have mercy upon him, 
says: "Our belief concerning the Tablet and the Pen is that they 
are two angels." 

ash-Shaykh al-Mufid, may Allah have mercy upon him, 
adds that the Tablet is the Book of Almighty Allah in which 
He has written all that will be till the Day of Resurrection. In the 
Qur’an we have: And We have written in the Psalms after the 
reminder, verily, my righteous servants shall inherit the earth 
[21:105]. Thus, the Tablet means "Һе reminder' (dhikr). 'Pen' is 
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the name of that thing by whose instrumentality Allah has 
caused the writing on the Tablet. Hence, Allah has ordained the 
Tablet to serve as an original record, through which the angels, 
peace be upon them, acquire the knowledge of what is going to 
happen concerning what is hidden and what is inspired. When 
Allah intended to acquaint the angels with some secret of His, 
or send a revelation (through them) to one of the prophets, peace 
be upon them, He commands them to consult the Tablet, and 
from this they memorize the ordinances which are to be com- 
municated to those to whom they have been sent, and thus they 
are informed of what they have to do. This interpretation, more- 
over, was confirmed by the reports related on the authority of 
the Prophet and the Imams, peace be upon them all. As for those 
who maintained that the Tablet and the Pen are two angels, 
they have indeed deviated from the truth, since angels cannot 
be called tablets or pens, and since there are no linguistic 
precedents for an angel or human being called tablet or pen. 


19. THE METAPHYSICAL MEANING OF 
THE THRONE (AL-'ARSH) 


ash-Shaykh Abü Ja'far, may Allah have mercy upon him, 
says: "Our belief concerning the Throne is that it is the support 
of the whole creation." 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
comments that "Throne' linguistically means 'kingdom': the 
poet says: 

When the dominion of Bani Marwan shall have departed, 

and been effaced as were Іуда and Himyar, 

which means when the kingdom of Banü Marwan (the Umay- 
yids) is destroyed and they are effaced. Another says: "Do you 
think that your throne will never vanish or change?", which 
means, 'Do you think that your kingdom will never vanish or 


52 THE EMENDATION OF A SHI'ITE CREED 


change?’ Allah, the Almighty, relating the speech of those who 
describe the kingdom of the Queen of Sheba says: She has 
been given of everything, and she possesses a mighty throne 
[27:23], which means that she has got a mighty kingdom. Then 
it follows from this that the Throne of Allah, the Almighty, is 
His Kingdom, and seating Himself upon the Throne is equiv- 
alent to establishing His sovereignty over His Kingdom. The 
Arabs often substitute istiwa’, that is, seating oneself upon, for 
istila’, that is, to take possession of. The poet says: 
Bishr has seated himself on Iraq, 
without recourse to sword or bloodshed, 

which means that he has dominated Iraq. As for the Throne 
(‘arsh) which is carried by angels, it is only a portion of the 
Kingdom of Allah, and it is a Throne which Allah created in 
the seventh heaven which is carried by angels in adoration and 
glorification of Allah; as He has erected a house on the earth 
(i.e., Ka‘bah) and commanded man to make it their goal, visit 
it and perform the pilgrimage to it and glorify it. It has been 
handed down in tradition that Alláh Almighty has created a 
house beneath the Throne and called it al-Baytu 'l-Ma‘mir 
(ie., the ever-prosperous house), to which the angels make 
their pilgrimage every year. Also, He established a house in the 
fourth heaven and named it ad-Duráh, to which the angels, in 
obeisance to Allah, make their pilgrimage, venerate it, and 
accomplish the circumambulation of it; and He created al- 
Baytu 'l-Harám on the earth and placed it beneath ad-Durah. It 
has been related that as-Sádiq, peace be upon him, has said: "If 
a stone were to be thrown down from the 'arsh it would fall on 
the back of al-Baytu 'l-Ma*mür, and if it were to be thrown 
from al-Baytu 'l-Ma‘mir, it would fall on the back of al-Baytu 
1-Нагат." (Thus it is self-evident) that Allah, the Exalted, has 
not created a Throne for Himself to settle in (Allah is Exalted 
far above that!), but He created the Throne and appropriated it 
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to Himself to increase its greatness and glory, and required His 
angels to make obeisance in bearing it. Also, He established a 
House on earth which He has not created for Himself, nor that 
He should dwell therein; Allah is Exalted far above that — but 
He created it for His creation and appropriated it to Himself 
that they should honour and venerate it, and He required them 
to visit it and make pilgrimage to it as obeisance to Him. As 
for the description of “Im (knowledge) as ‘arsh, it is purely 
metaphorical. Therefore, it is not justifiable to interpret the 
meaning of the speech of Allah, the Almighty: The All-com- 
passionate sat Himself upon the Throne [20:5], in the sense 
that He is the Omniscient. The only rational interpretation is 
the one we put forward above. 

As for the traditions related about the angels as being 
bearers of the Throne, they are all айда traditions, and based 
upon the authority of a single narrator. Hence, the reports can- 
not be allowed as genuine, nor can they be used as a basis for 
practice. Yet it is more reasonable to hold a non-committal 
view about them. Then it is obvious that the only tenable 
doctrine is that 'Throne' means kingdom, and that the ‘arsh 
which is carried by angels is only a portion of the Kingdom 
(mulk), by the bearing of which Allah ordered angles to make 
obeisance to Him. 


20. CONCERNING SOULS AND SPIRITS 
(AL-ARWAH WA 'N-NUFUS) 


ash-Shaykh Abt Ja‘far says: "Our belief concerning souls is 
that they are spirits, and that they were the first of created 
things; and that they were created for eternal existence; and 
that they are strangers in the earth and imprisoned in their 
bodies." 

ash-Shaykh Abū ‘Abdillah says that Abū Ja‘far's discussion 


54 THE EMENDATION OF A SHI'ITE CREED 


of souls and spirits is based upon conjecture with no scientific 
investigation. It would have been wiser had he contented him- 
self with the mere mention of the reports, without involving 
himself in intricacies of inner meaning, since he is not well- 
equipped for such a task. 

As for 'soul'™, it has different meanings: 

1. The essence of a thing (dhátu ‘sh-shay’); 
2. The moving blood (ad-damu 's-sáil); 

3. The breath which is the wind (an-nafas); 
4. Desire and passion (al-hawa). 

Now, the proof of the first meaning is the saying: "This is 
the very thing itself, that is, its essence and it itself." And the 
proof of the second meaning is the saying: "Whatsoever is 
classified as an animal with circulating blood is to be judged thus 
and thus." And the proof of the third meaning is the saying: 
"So-and-so has perished, if he ceases to breathe and no air 
remains in his body to inflate his lungs." And the proof of the 
fourth meaning is the speech of Allah; Surely, the soul of man 
incites to evil [12:53], which means passion instigates evil. 
Soul (nafs) might designate the meaning of retribution, the 
proof of which is the saying of Allah, the Almighty: And Allah 
biddeth you beware of Him (nafsahu) [3:28], which means 'of 
His retribution and punishment.' 

Rüh (i.e., Spirit), also has several meaning: 

1. Life (hayat); 

2. Qur'àn; 

3. A particular one of the angels of the Almighty Allah 
(malak); 

4. Jibril. 

Now, the proof of the first meaning is the saying: "Every- 
thing that is classified as being endued with spirit is to be 
judged thus and thus," by which they mean every being that 
has life, and their saying in respect of him who died, "he gave 
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up the Ghost", (lit. the spirit went out of him), which means his 
life. And the same is their description of the embryo, "a form 
not endued with spirit", which means that it lacks life. And the 
proof of the second meaning is the speech of Allah: So We 
have revealed to thee a spirit of Our command [42:52], which 
means here the Qur'àn. And the proof of the third meaning is 
the speech of the Almighty: Upon the day when the spirit and 
the angels stand in ranks [78:38]. And the proof of the fourth 
meaning is the saying of the Almighty: Say, "The Holy Spirit 
has revealed it" [16:102], that is, Jibril, peace be upon him. 

As for the narrations which Abt Ja‘far reports, that souls 
were created two thousand years before the bodies; and that 
those of them who were acquainted with each other are intimate, 
and those who were strangers to each other are disparate, it is, 
in fact, an ahdd tradition and a report unsupported except by 
one narrator. Nevertheless, it bears an interpretation which differs 
from that adopted by those who are not acquainted with the 
fact of the matter. Hence, the sound interpretation is that Alláh, 
the Exalted, created the angels two thousand years before man- 
kind; then those amongst them who were acquainted with each 
other before the creation of men are also intimate after the cre- 
ation of men; whereas those among them who were strangers 
to each other before, are also strangers after the creation of men. 
Then, the reality is far from what is maintained by the adherents 
of transmigration. This specious doctrine has crept into the 
Hashwites in the ranks of the Shi'ah; who erroneously alleged 
that our beings which are subject to the commands and prohib- 
itions of Allah were created in the world of atoms ( 'alamu 'dh- 
dhar), and that they were acquainted with each other and endued 
with the faculties of discernment, comprehension and speech; 
then Allah created bodies for them after that and put them 
together. (Do they not realize) that if this were so, then we 
would know the state which we occupied before, and that if it 
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were recalled to us, we would remember it and nothing of it 
would be hidden from us? Do you not realize that if someone 
was brought up in a place and settled there for a year, and then 
turned away from it to a second place, he will never forget 
what he knows about it; and that if he forgets it through absent- 
mindedness, it would be easy for him to remember it if he was 
reminded of it? If this was so, then would it be probable that 
one of us who was born in Baghdad and settled there for 
twenty years and then emigrated to another place, would forget 
all that happened to him at Baghdad even if he were reminded 
of it in detail? In fact, this is an assumption which no one 
endowed with reason will make. 

It would have been wiser for those who are not well-equip- 
ped for such a task to deal with the subject without applying 
any discussion. What Abū Ja‘far, may Allah have mercy upon 
him, maintained about spirits and souls is unwittingly the 
actual doctrine of transmigration. So, he committed a fearful 
crime against himself and others. 

As for his opinion regarding the perpetuity of the soul, it is, 
indeed, a statement to be castigated, since it contradicts the plain 
meaning of the Qur’an. Allah, the Almighty, says: All that 
dwells upon the earth is transient, and none endures for ever 
but the Face of thy Lord, Majestic, Splendid [55:26-27]. Thus, 
what he narrated and erroneously assumed is, in fact, the 
doctrine of the majority of the heretical philosophers who main- 
tain the eternity of the soul and its incorruptibility and perpetu- 
ity, and advocate the opinion that the soul abides, and that it is 
only the body that undergoes degeneration and corruption. The 
same opinion was held by some of the adherents of transmigra- 
tion, who claim that souls recur perpetually in different forms 
and bodies, and that neither are they contingent nor will they 
corrupt or be annihilated. This is one of the most monstrous 
claims and far removed from the truth. Comparable to it in 
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wickedness and error is the charge of the Nãşibah* (that) 
these are the real doctrines of all the Shi'ah; on the strength of 
which they brand them with heresy. Thus, if those who gave 
authority to such traditions had been aware of the dangers that 
lay in them, they would never have affirmed them. However, 
the indiscriminating of our companions, who are incapable of 
accurate judgment and sound comprehension, often accept the 
traditions at their face value without checking their authority, 
and do not distinguish between the true and the absurd without 
realizing what follows from accepting them or comprehending 
the real meaning of what they affirm. 

What has been affirmed by (genuine) traditions in this 
respect is that souls after death are of two kinds: those which 
proceed to reward or punishment; and those which are abolished 
and therefore known neither reward nor punishment. A tradi- 
tion has been related from as-Sádiq, peace be upon him, which 
confirms and clarifies this interpretation. He was asked: "What 
will happen to the spirit of the dead? and where will it abide?" 
He replied: "The dead are of two categories: (a) Either purely 
faithfully, or (b) purely wicked; then the spirits of each passes 
from his body (lit. house-haykal) to its like, and each is 
rewarded for its acts till the Day of Resurrection. On the Day 
of Ressurrection Allah will restore his body and insert his spirit 
into it, and call him to accept the final judgment for his deeds. 
The spirit of the faithful will pass from his dead body to a 
similar form, and abide in a paradise of Allah, where he will 
enjoy a perpetual grace till the Day of Resurrection. But the 
unbeliever's spirit will pass to a form similar to itself and abide 
in fire and torture till the Day of Resurrection. And that this is 
the lot of the believer is proved by the speech of Allah: /t was 
said: "Enter paradise". He said: "Ah! Would my people had 
knowledge that my Lord has forgiven те..." [36:26-27]. And 
that the unbeliever's state is as has been mentioned is proved 
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by the speech of Allah: The Fire, to which they shall be 
exposed morning and evening, and on the Day when the Hour 
is come’: "Admit the people of Pharaoh into the most terrible 
chastisement!" [40:46]**. Thus, He, the Exalted, tells that а 
believer, after his death as he is admitted to paradise, says: 
"Ah! Would that my people had knowledge that . . ." Also, He 
relates that an unbeliever is admitted to chastisement after his 
death and that he is tortured morning and evening until the Day 
of Resurrection he will be made to abide in Hell. 

As for him who falls into oblivion (man yulhá ‘anhu), his 
spirit will be destroyed after the decomposition of his body; 
thus, he will be aware of nothing till the Day of Resurrection. 
This is the state of those who are neither purely faithful nor 
purely wicked. Allah Almighty speaks of their state and says: 
He of them who was fairest in the way will say: "You have 
terried only a day" [20:104]. Thus, He demonstrates that a 
certain group of people on the Day of Resurrection will not 
remember how long they were in the tombs, so that some will 
assume that they were in them ten days, and some will suppose 
a day only. This, of course, cannot be the state of those who 
have been tortured or blessed until the Day of Resurrection, 
since he who has enjoyed perpetual pleasure or punishment 
will not forget the treatment he experienced, not will he be un- 
certain about it in his life after death. It was related from Abū 
* Abdilláh, peace be upon him, that he said: "Only those who are 
purely faithful or purely unbelievers will be questioned in the 
grave, whereas the others will fall into oblivion." He said con- 
cerning the second coming (ar-raj ah): "Those who will return 
at the coming of the Qaim (the Holder), peace be upon him, 
will be only those who are purely faithful or purely unbelievers; 
as for the others, there will be no return until the Day of 
Resurrection." 

Also, our companions are of different opinions concerning 
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the question of what is the subject of bliss or punishment. 
Some are of the opinion that the subject of the eternal bliss or 
punishment is the spirit to which are addressed the command- 
ments, prohibitions and legal obligations, and they call it a 
‘substance’ (jawhar), others say that spirit is the same life which 
enters a body which is the replica of that of its lifetime on earth. 
Both suggestions are, in fact, conceivable by reason, but the 
more likely, to my mind, is the one which defines the spirit as 'the 
substance which Allah commands' (al-jawharu 'l-mukhátab), and 
this is what the philosophers name 'the simple' (a/-basit). It has 
been related in the traditions that the prophets, peace be upon 
them, in particular, and the Imáms, peace be upon them, after 
them will be translated to the heavens both body and spirit, 
where they will enjoy the Divine bliss in their earthly bodies 
which they inhabited in the lifetime. But this 1s a privilege 
restricted to the Proofs of Allah (Hujaj Allah) only. Also, it is 
related from the Holy Prophet, peace be upon him and his 
progeny, that: "He who prays for me by my tomb I will hear 
him, and he who prays for me from a remote place, his prayer 
will reach me." He, peace be upon him and his progeny, said: 
"He who prays for me once, I will pray for him ten times, and 
he who prays for me ten times I will pray for him a hundred 
times, then let your prayers for me be many or few." Thus he, 
peace be upon him and his progeny, made it clear that after he 
had left the world he would hear the prayer devoted to him, a 
fact which implies that he is alive with Allah, the Almighty. 
The state of the Imams (/it. the Righteous Guides) is the same 
as those who hear the prayers of a Muslim close at hand or 
receive his prayer if far away. This is affirmed by sound narra- 
tions related on authority. Allah Almighty says: Account not 
those who were slain in Alláh's way as dead, nay they are alive 
[3:169]. 

It has been related from the Holy Prophet, peace be upon 
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him and his progeny, that he stood by the pit of Badr and 
addressed the unbelievers' corpses, who were slain and thrown 
into a pit: "You were an evil kinsfolk to the Messenger of 
Allah (peace be upon him and his progeny), you drove him out 
of his home and chased him away; then you flocked to fight 
against him. I have found that what my Lord promised me is 
true; have you found that what your lord promised you is 
true?" ‘Umar exclaimed, "O Messenger of Allah! What wis- 
dom is there in addressing mouldering corpses?" Thereupon he 
replied: "Hush, O son of al-Khattáb! I swear by Allah that you 
do not hear me better than they do, and nothing prevents the 
angels from clothing them with iron, but my turning my face 
from them like this." 

It is related from ‘Alt ibn Abt Talib, the Commander of the 
Believers, peace be upon him, that after the battle of Basrah ^? 
terminated, he began to inspect the ranks till he came across 
the corpse of Ka‘b ibn Sūr“ — *(he was appointed a judge over 
Basrah by ‘Umar ibn al-Khattáb and continued to hold office 
throughout the reigns of ‘Umar and *Uthmàn [ibn ‘Affan]; when 
the civil war broke out at Basrah, he hung the Qur'àn round his 
neck and incited all his family to fight the Commander of the 
Believers and they were all slain)*?. The Commander of the 
Believers asked that the corpse be raised by the help of two 
men. Then he addressed the body and said: "0 Ka‘b ibn Sūr! I 
have found that what my Lord promised me is true. Did you 
find that what your lord promised you was true?" Then he 
asked that the body be laid aside and went on a little; then he 
came across the slain body of Talhah ibn ‘Ubaydillah, and 
asked that the body be raised, then addressed it and said: "0 
Talhah! I have found that what my Lord promised me is true. 
Did you find that what your lord promised you was true?" 
Then he ordered the body to be laid aside. A man exclaimed: 
"0 Commander of the Believers! What was the wisdom of 
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talking to two slain bodies who were unable to follow you?" 
Thereupon he said: "By Allah, 0 man! They heard me as the 
people of the pit (galib) heard the speech of the Messenger of 
Allah." Thus, this is one of the narrations which affirms that 
some of those who die will have their spirits restored to them 
to enjoy bliss or suffer punishment of the grave; yet this is only 
an exception and not a general rule which applies to all the dead. 


21. WHAT ASH-SHAYKH ABU JA‘FAR HAS 
DESCRIBED ABOUT DEATH 


Abi Ja‘far says: "The Chapter of Death: the Commander of 
the Believers was asked . . ." 

ash-Shaykh Abü 'Abdilláh says: "The chapter is entitled 
'Death', yet he deals with something else, whereas it was for 
him to deal with the reality of death or to entitle the chapter 
'On the results of death and how the dead shall fare finally.' " 

Death is the opposite of life, nullifying growth and making 
sensation impossible; also it corrupts and obliterates it. It is the 
result of the direct act of Allah, the Almighty; and no one has a 
hand in it or power over it, save Allàh, the Almighty. Alláh the 
Almighty, says: /t is He Who gives life and cause to die [40:68]. 
Hence, He appropriates animation and killing to Himself. Also 
He, the Exalted, says: Who created death and life, that He 
might try you; which of you is fairest in works [67:2]. Life is that 
which has growth and sensation, and endows the one in posses- 
sion of it with capacity and knowledge, whereas death is that in 
conjunction with which growth and sensation are im-possible 
and which deprives the dead of both ability and knowledge. 

Allah, the Almighty, deals death to His creatures in order to 
transfer them from the abode of action and trial to that of reward 
and retribution. Also, He makes none of them die save him for 
whom He knows that death is better than his continued life, 
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and preserves life only in those for whom He knows that life is 
better than death. However, what He deals with His creatures 
is, in truth, intrinsically good and most beneficial for them. He 
might put to trial most of His creatures by the severe pangs of 
death, or He might exempt them from that trial. Moreover, 
these pangs which precede death might stand as a punishment 
to those afflicted by them, or it might be that they serve to 
purify him or others (who are afflicted by them), yet a great 
advantage might follow from them and a full compensation. 
Also, not everyone who suffers severe pangs, before the pass- 
ing of his soul, suffers them as punishment, nor is everyone 
who relinquishes his life easily favoured and rewarded thereby; 
also it has been related that the pangs which precede death 
serve as atonement for believers for their sins, or as a punish- 
ment for the unbelievers; also the ease which precedes death is 
either to seduce the infidels or to serve as reward for the faith- 
ful. Altogether, this is a question whose solution has been con- 
cealed to human intelligence; and Allah, the Almighty, has dis- 
closed nothing of it to His creatures, in order to stir them to 
discriminate between the state of trial and that of punishment, 
and the state of reward and that of seduction, or in order to 
increase the severity of the trial to its utmost extent, to accom- 
plish the purpose divinely ordained for creation. 

As for what Abū Ja‘far mentioned concerning the state which 
the dead occupy after their death — indeed detailed reports have 
been handed down concerning it — and what he mentioned was 
only some of it, which he erroneously listed in this chapter 
which is of different content. In any event, death is one of the 
greatest joys which confronts the faithful, since it marks the 
beginning of his way to the abode of favour, and by the means 
of which he achieves the reward of the good deeds of his 
lifetime; whereas, for the infidel it is the first calamity he is 
confronted with, and the beginning of his way to punishment, 
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since Allah, the Al-mighty, postponed the retribution of his 
deeds until after his death by the means of which he is trans- 
formed from the abode of obligation to that of retribution. 
Indeed, the position of the believer, after his death, is more 
excellent than that before it, whereas the position of the infidel 
after his death is worse than that before it. This is so, because 
the believer is going to achieve his reward and the unbeliever is 
going to receive his punishment. 

It has been related from the Family (2/) of Muhammad, peace 
be upon him and his progeny, that "The world is the prison of the 
believer, the tomb his house, and paradise his abiding place, 
whereas the world is the paradise of the infidel, the tomb his 
prison, and hell his abiding place." It is also related from them, 
peace be upon them, that they said: "Eternal bliss is after death 
and eternal affliction is after death." Yet we should be content 
with what the Qur'àn states concerning the final outcome, irespec- 
tive of what the narrations say; and what is approved by reason, 
irrespective of the traditions, since Allah, the Almighty, has 
plainly stated the reward of the righteous and He has also men- 
tioned the reward of the evil-doers, and enlarged on it; then what 
He, the Exalted, stated is sufficient without need of anything else. 


22. THE BELIEF CONCERNING 
THE QUESTIONING IN THE GRAVE 


*Abü Ja‘far says: "Our belief concerning the questioning in 
the grave is that it is true." *? 

Abū ‘Abdillah ash-Shaykh al-Mufid, may Allah have mercy 
upon him, adds that what is mentioned by Abt Ja‘far does not 
tell all that should be told about the questioning and its pur- 
pose; what should be mentioned in this respect is what I am 
going to establish by the will of Allah, the Exalted. 

The genuine narrations which have been handed down from 
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the Holy Prophet, peace be upon him and his progeny, are to 
the effect that the angels will descend to men in the grave and 
question them regarding their faith. It is noteworthy that the 
different reports have a common tone. One of these runs thus: 
After death two angels of Allah, the Sublime, named Munkar 
and Nakir, come to the dead man and question him regarding 
his Lord, his Prophet his faith and his Imam; if he answers 
according to the truth, they deliver him to the angels of bliss, 
and if he falters, they deliver him to the angels of punishment. 
Yet, some other reports name the two angels — who come to 
the unbeliever — Munkar and Nakir, whereas those who come to 
the believer are called Mubashshir and Bashir. It has been 
related that the two angels sent to the unbeliever are named 
thus, because he denies the truth, rejects and scorns what they 
bring him. The two angels sent to the believer are named 
Mubashshir and Bashir because they bring him glad tidings and 
eternal reward from the Almighty Allah. Moreover, these two 
names are not their personal names, but designate their acts. 
These, however, are reports close to each other in content, and 
of which the meaning is easily conceivable, yet Allah, the 
Exalted, knows best the truth of it. 

We have also mentioned above that the only people whom 
the two angels will question are those who are purely faithful 
or completely infidels, whereas all others will fall into oblivion. 
This is confirmed by the traditions handed down on this matter, 
and this is why we mentioned the above statement about it. 


CHAPTER: (In point of fact) the two angels will question only 
him who is alive and him who can understand the content of the 
question, and is capable of conceiving its meaning. This is clear 
evidence that Allah, the Almighty, will quicken the dead servant 
for questioning, and thereafter his life may be per-petuated for 
eternal grace, if he deserves grace, or for ever-lasting punish- 
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ment, if he deserves this; let us seek refuge in Allah from His 
wrath, and let us beg His help to perform what He pleases. 

The purpose for which the two angels descend and question 
the servant is that Allah, the Almighty, will entrust the servant, 
after his death, to the angels of grace or punishment; they can- 
not discern what the servant is except as Allah has instructed 
them. And of the two angels who come to the servant, one is 
from the angels of grace and the other is from the angels of 
punishment. When they descend to him, they will discern his 
state by questioning him. Thus, if his answers are satisfactory 
and deserving of Divine Grace, charge of him will devolve 
upon the angel of grace, whereas the angel of punishment will 
abandon him. And if he shows signs of deserving punishment, 
then he will be in the care of the angel of torment, whereas the 
angel of grace will abandon him. Also, it has been related that 
the angels appointed for reward and punishment are other than 
those who are appointed for questioning, and that the two angels 
of grace and punishment will be informed of what the servant 
deserves by the two angels of questioning, who have the task of 
questioning the servant and ascertaining what he deserves; they 
relate this to the angels of retribution and then they ascend to 
their post in heaven. These narrations are all permissible, yet we 
do not prefer one to another; since they are of similar import, 
and since our procedure, in such cases, is to be cautious and 
non-committal. 


CHAPTER: The purpose for which Allah, the Sublime, entrusts 
these tasks to the angels of questioning and the angels of punish- 
ment and grace, is that they worship Him through this, as is the 
case with the angels who show their worship through keeping 
record of the acts of mankind, inscribing, abrogating them and 
lifting the record (to Allah), and as is the case with those who 
serve Allah by preserving humanity from harm, or those who 
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are commissioned to destroy the nations, or those who bear the 
Throne, or those who circumambulate the Ever-prosperous House 
(al-Baytu '1-Ma*mür), or those who glorify Him or those who 
are charged with asking forgiveness for the faithful, or those 
who are employed in showing grace to the people of Paradise, 
or those who are assigned to torture the people of Hell. Thus, 
all worship Him to gain His grace and they do not serve Him in 
vain“; as men and jinn do not serve Him for play. But all wor- 
ship Him, looking to His reward, or that He should make Him- 
self known to them, or to show their thanks to Him, Who 
favoured them with His favours. For Allah is able to punish 
him who deserves it, or to shower His grace upon him who 
merits it without mediators, for the reasons given above, and 
for the Divine wisdom as has been shown. 

The position of the two angels who will come and question 
the dead after their depature from this world is a theme attested 
by textual proof (as-sam ^), whereas the question of Allah quicken- 
ing the dead at the time of questioning is a theme proved by 
reason, since questioning the dead or inquiring of an inanimate 
body is inconceivable, because speech is only valid with a 
rational being, capable of understanding speech, and approving 
it, and thereby bearing the responsibility for what was within 
his power. Yet it has been related that to everyone subject to 
questioning, life will be restored after death, that he may be 
capable of understanding what is addressed to him; thus the 
reports which are related confirm what has been proved by 
reason. And even if we lack traditions, then the proof of reason 
is, indeed, sufficient in this respect. 


23. WHAT ASH-SHAYKH ABU JA‘FAR HAS 
MENTIONED ABOUT DIVINE JUSTICE 


Abi Ja‘far says: "The chapter concerning Divine Justice . . ." 


Abū ‘Abdillah ash-Shaykh al-Mufid adds: "Justice is the 
recompense of an action as it deserves, and injustice is the 
prevention of what is due." Allah, the Most High, is the 
Generous, the Ever-giving, the All-gracious, the Compas- 
sionate, Who assures the reward for acts and fair indemnity for 
undeserved sufferings. Moreover, He has promised to bestow 
His grace in abundance and says: For those who do good the 
reward is most fair and abundant [10:26]. Thus, He states that 
the righteous will be requited with the reward they deserve and 
with His bounty. And He says: He to whom a good deed is 
accredited shall be recompensed ten-fold; which states that he 
would be endowed with ten-fold of what he deserves, and — He 
to whom an evil-deed is accredited shall only be recompensed 
as it deserves and they shall not be wronged [6:160] — which 
implies that he shall only be recompensed with the minimum 
of what he justly deserves. Also, He assures men of His pardon 
and promises to them His forgiveness, and He, the Exalted, 
says: Thy Lord is forgiving to men, for all their evil-doing [13:6]. 
And He, the Exalted, says: Surely, Allah will not forgive that a 
partner should be ascribed to Him; less than that He forgives 
to whomsoever He will [4:48]. And He, the Exalted says: In the 
bounty of Allah and His mercy, in that let them rejoice [10:58]. 
Yet, what right the servant might possess is that to which 
Allah, the Sublime, has entitled him and is what is dictated by 
His generosity and bounteousness. Since, if He requited him in 
accordance with justice, he could never lay claim by right to all 
that with which Allah has endowed him. Since, also, Allah first 
showed His creation His favours, thereby obliging them to 
show their gratitude to Him, yet no one of His creatures is able 
to make an adequate return for the favours which He has 
showered upon him through his good acts, nor can anyone give 
thanks to Him without falling short of the gratitude worthy of 
the favour. Moreover, the People of the Qiblah (1.e., the Muslim 
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community as a whole) unanimously agreed to stigmatize as an 
evil-doer him who claims that he has fulfilled all the obliga- 
tions Allah has imposed upon him, and that he has given good 
measure in return for the favours with which Allah has 
endowed him. Also, they agreed unanimously that, however, 
thankful they were to Allah, they fell short of a worthy 
gratitude; and that even if their terms should be prolonged to 
the end of time, they would never fulfil their debts perfectly to 
Allah, the Exalted. 

Thus, the foregoing argument indicates that what He 
entitled them to claim as a deserved right is so, only because of 
His generosity, bounty and graciousness. In fact, rationally, 
there is a different between a thankful worker and one who does 
not work, and since the precedence and superiority of the worker 
are recognized over the idle man, then it must rationally be 
inferred that his praise is, in fact, considered due to him, and it 
must further be inferred that he is privileged above the idle 
man, for it would be only just that Allah should requite him 
with what is his due according to reason. Above all, Allah, the 
Almighty, commands justice and forbids wrong, and says: 
Surely, Allah commands justice and the doing of good [16:90]. 


24. CHAPTER ON AL-A ‘RAF 


Аба Ja‘far says: "Our belief concerning а/-А rdf is that it is 
a dividing ма..." 

ash-Shaykh al-Mufid comments that: "It has been said that 
al-A ‘raf is a mountain midway between Paradise and the Fire. 
Also, that it is a dividing wall between Paradise and Hell. It is 
generally considered a (particular) place belonging neither to 
Paradise nor to Hell." 

These interpretations are confirmed by traditions, which 
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furthermore, state that on the Day of Resurrection there will be 
found upon it the Messenger of Allah, the Commander of the 
Believers and the Imams from his progeny — may the blessing 
of Allah be upon him and his family. Those are they whom 
Allah, the Exalted, means by His saying: And on the ramparts 
are men knowing each by their mark, who shall call to the 
inhabitants of Paradise: "Peace be upon you! They have not 
entered it, for all their eagerness" [7:46], that is, because 
Allah, the Almighty, will enable them to discriminate between 
the inhabitants of Paradise and those of Hell by signs resembling 
marks. This He illustrates further in His saying: "They know 
each by their mark". And also: The sinners shall be known by 
their marks [55:41]. He the Almighty, also says: Surely in that 
are signs for such as mark; surely they are on a way still un- 
effaced [15:75-76]. Thus, He tells that amongst His creatures 
there is a group which scrutinizes men and knows them by the 
marks they bear. It has been related from the Commander of 
the Believers, peace be upon him, that he has said in some of 
his narrations, "I am the holder of the baton and the clear-sighted", 
which means that he knows the state of him whom he scrutinizes 
carefully. It has been related from Abū Ja‘far Muhammad al- 
Ваа, peace be upon him, that he was questioned on the mean- 
ing of the speech of Allah: "Surely in that are signs for such as 
mark“, he said, "That it refers to us, the People of the House 
(1.е., the Imáms, peace be upon them)." It is also mentioned in 
the traditions that Allah, the Almighty will place therein, that 
is, al-A ‘raf, a group of men who have failed to merit Paradise 
by their good acts and have not deserved punishment, yet they 
do not merit an eternal abode in Hell; among these are they 
who wait for the decision of Allah and entertain hope of inter- 
cession; they will abide there till they are permitted to enter 
Paradise through the intercession of the Prophet, peace be upon 
him and his progeny, and the Commander of the Believers and 
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the Imáms, peace be upon them. It has been mentioned also 
that it is an abode of those who were not subject to any relig- 
ious obligation in their lifetime, thus they do not deserve either 
Paradise or Hell; therefore Allah will place them therein and 
recompense them with a certain grace which 15 far below that 
of those who merited it by the virtue of their acts. Hence, all 
that is mentioned above (concerning al-A Taf) is tenable by 
reason and confirmed by traditions, and yet Allah best knows 
the truth. What is generally accepted regarding al-A ‘rdf is that 
it is a place midway between Paradise and Hell; there will 
stand those whom we call the Proofs of Allah to His creatures 
(Hujaj Alláh, that 1s, the Prophet and the Imáms); there, also, 
will be those whose final judgment has been deferred. Beyond 
this Allah knows best what will be. 


25. THE BELIEF CONCERNING 
THE BRIDGE (AS-SIRAT) 


*ash-Shaykh Abt Ja‘far says: "Our belief concerning as- 
Sirát is that it is true, and that it is a bridge" *^*. 

ash-Shaykh al-Mufid says: "as-Sirat, linguistically means 
ау" (at-tariq), hence religion is called һе way’, since it is the 
way to the right (path). That is why accepting the mastership of 
the Commander of the Believers and the Imáms of his progeny 
is called 'a way'. Similar to this is the saying of the 
Commander of the Believers, "I am the straight path of Allàh, 
and the most firm cord which is unbreakable", by which he 
meant that knowing him and adhering to him is the way to 
Allah, the Exalted. It has been related that the way to Paradise 
on the Day of Resurrection is like a bridge over which people 
pass, and that is the bridge on the right side of which the 
Messenger of Alláh, peace be upon him and his progeny, will 
stand and the Commander of the Believers, peace be upon him, 
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on the left side, where they will receive the call from Allah, the 
Sublime, “Cast, you twain, into Hell every froward unbeliever" 
[50:24]. It is also related that no one will be permitted to cross 
the bridge except those who hold with them a writ of immunity 
from the Fire (bará'ah), given by ‘Ali ibn Abi Talib, peace be 
upon him. It is also related that the bridge is finer than a hair 
and sharper than a sword to the unbeliever — that is to say, the 
foot of the unbeliever will never stand firmly on it on the Day 
of Resurrection because of the dread and fear of that Day with 
which they will be confronted. Then they will walk on it as one 
who walks on a thing finer than a hair and sharper than a 
sword. Yet this is only an expression to illustrate the dread 
which afflicts the unbeliever when he crosses the bridge. It is a 
way either to Paradise or to Hell, and from which the servant 
may look out on Paradise or see the terrors of Hell. 

as-Sirat might also signify a tortuous path, and this is why 
Allah, the Almighty, says: "And this, My path, is straight" [6: 
153]. Thus He distinguished His path which is the true religion, 
and which He ordered to be followed from those which lead 
astray. Also, the Almighty, in commanding His servants to pray 
and recite the Qur’an says: Guide us in the straight path [1:5], 
which indicates that the other paths are not straight and that the 
path of the Almighty Allah is His religion, whereas the path of 
Satan is the path of rebelliousness. Thus, as-Sirát, as we dem- 
onstrated above, originally means path, as as-Sirat of the Day 
of Resurrection is the path which has to be followed either to 
Paradise or to Hell. 


26. CHAPTER CONCERNING AL-'AQABÁT 


ash-Shaykh Abü Ja'far, may Alláh have mercy upon him, 
says: "Our belief concerning this is that verily these mountain- 
passes (al- 'aqabát) have each a specific name; some are called 
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fard (compulsory duty) others, amr (command); yet others, 
nahy (prohibition)." 

ash-Shaykh al-Mufid says: "al-‘Aqabat desinates the obliga- 
tory acts, the inquiry into their performance and the confronta- 
tion with them on the Day of Judgment. It does not mean 
mountains which exist on earth and which have to be ascended. 
They are acts which are likened to al- ʻaqabãt for the reason 
that, just as a man finds it hard and exhausting to climb a 
mountainpass ( aqabah), so also does he find the efforts which 
he makes to avoid shortcomings in his obedience to Allah, the 
Sublime. Allah, the Almighty, says: Yet he has not assaulted 
the steep, and what shall teach what is the steep, the freeing of 
a Slave [90:11-13]. Thus He, the Exalted, names the acts which 
He has made compulsory for His servants '‘agabdat', likening 
them to steep roads and mountains because of the hardship a 
man suffers in order to perform them as if he were ascending a 
mountain road, difficult of access. The Commander of the 
Believers, peace be upon him, says: "In front of you lie 
difficult passes and dreadful stages through which one must 
pass and halt there; then you would either, by the grace of 
Allah, be saved, or you would suffer irrevocable destruction". 
He meant by 'aqabah, to get rid of responsibilities and obliga- 
tions imposed upon men (by Allah). Hence, this is far from 
what the Hashwiyyah maintain, that on the last day there will 
be mountains and steep roads which men must cross, either 
walking or riding; and this is nonsense if compared with the 
Divine purpose of retribution. Also, it is needless to create dif- 
ficult passes to designate by each or poor-tax, or fasting, or 
pilgrimage or other obligatory acts which are to be ascended by 
men, so that if he falls short in his obedience to Alláh, this 
would prevent him from ascending them. The purpose of the 
Day of Judgment is to inquire into men's acts, and retribution 
for them either by reward or punishment, a fact which does not 
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require the naming of passes or creating mountains to be crossed 
with ease or difficulty. Moreover, no tradition has been handed 
down which supports such an allegation, or from which we can 
derive such an interpretation. Then as we have no support in 
traditions in this respect, the sound interpretation is the one put 
forward above. 


27. THE BELIEF CONCERNING 
RECKONING AND BALANCE 
(AL-HISAB WA 'L-MIZAN) 


*ash-Shaykh Abū Ja‘far says:**’, "Our belief concerning 
Reckoning is that it is true". 

ash-Shaykh al-Mufid, may Allah have mercy upon him, 
adds that: Reckoning is the balancing of actions and the requital, 
the examination of the servant on what he has done inadver- 
tently, and recompensing him for his evil actions and praising 
him for good actions; and treating him in accordance with what 
he deserves. It cannot mean what the Orthodox (/it. the common 
folk — al-‘4mmah) maintain; that it is the setting of good actions 
against the base ones, and striking a balance between them in 
accordance with what reward or punishment each deserves, 
since faháhut^ (the mutual cancellation of good and evil 
deeds) is absurd; and the doctrine of the Mu‘tazilah in this 
respect is invalid and unconfirmed. Also, the Hashwiyyah 
claim as to its meaning are irrational. 

al-Mawazin is the equating, "ta 'dil", of the reward to its due 
place, and to ensure that each one receives what is his due. 
Then it is self-evident that the meaning of this is far from what 
the Hashwiyyah maintain, that on the Day of Resurrection 
there will be scales like the scales of this world, each with two 
pans into which works will be put, since actions are accidents, 
and accidents cannot be measured exactly, but can only be 
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described as heavy or light, metaphorically, which means that 
the heavy is what is abundant and deserves a high reward, and 
the light is what is of little worth and does not deserve a good 
reward. 

The traditions which relate that the Commander of the Be- 
lievers and the Imáms of his progeny, peace be upon them, are 
the scales, signify that they are the ones who will evaluate (men's) 
works and their due, and that they are the ones who will give 
judgment on them in justice and right. We say, "so-and-so for 
me is the worth (fr тїгйп) of so-and-so", which means that he is 
equal to him. And we say, "the speech of so-and-so is (awzan) 
than the speech of so-and-so", which means it is more excellent 
and held in greater esteem. What Allah, the Sublime, says on 
Reckoning and the fear resulting from it, is that it is a man's 
confrontation with, and questioning on, his deeds, since he who 
is confronted with what he has done cannot escape from the 
consequences, and he whom Allah, the Sublime, pardons will 
attain salvation. Then he, whose scales are heavy (with the 
great worth of his reward), they are the prosperous, and he 
whose scales are light, (because his acts of obedience were 
few), they have lost their souls, abiding for ever in Hell [23: 
102-3]. 

Moreover, the Qur'àn has been revealed in the language of 
the Arabs, whether in the real sense of the words, or in their 
metaphorical meaning, and has not been revealed in the vulgar 
tongue (and cannot be interpreted) according to the limited 
perception of vain minds. 


28. CONCERNING PARADISE AND HELL 
(AL -JANNAH WA 'N-NAR) 


*Abu Ja‘far says: "Our belief concerning Paradise is that it 
is the abode of eternity (айги 'I-baqá )*^. 
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ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
comments: Paradise is the abode of grace where weariness shall 
not touch its inmates, nor fatigue distress them; Allah, the 
Exalted, set it up for those who knew and worshipped Him. Its 
grace is perpetual and shall never cease. The dwellers therein 
are of different ranks. Those who were perfectly devoted to 
Allah, the Almighty, they will enter immune from the punish- 
ment of Allah. And those who mingled good actions with base 
ones, and put off repentance continually, death shall cut them 
off before they achieve it, and then certain punishment will 
overtake them in their lifetime or after, or in this life alone; 
then they will dwell in Paradise after being forgiven by АПаһ 
or punished. And among them there would be those who will 
receive the grace of Alláh by no previous action of their own in 
[this] world, these are the immortal youths (al-wildánu 'l- 
mukhalladin) whom Allah, the Sublime, appointed for the 
service of the dwellers in Paradise to requite them for their 
good actions. They suffer neither hardship nor trouble in their 
service, since they are designed by nature to perform the 
demands of the believers. The reward of the dwellers in 
Paradise is to enjoy the delights of eating, drinking, pleasant 
scenes and marriage, and every pleasure of the senses to which 
their natural inclination leads them with which they will 
achieve their desires. Hence, in Paradise there is no human 
being who enjoys pleasure without eating, drinking, or gratifi- 
cation of the senses. The claim of him who alleges that in 
Paradise there are some who find pleasure in exalting and 
glorifying Allah without enjoying food or drink is, in fact, 
foreign to the religion of Islam. It is an imitation of the 
Christians who allege that those who obey God in their lifetime 
will be transformed into angels who neither drink, nor eat, nor 
are married. Allah, the Exalted, declares this assertion a lie in 
His Book, when He promises to those who do good, eating, 
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drinking, and marriage, and the Almighty says: Its produce is 
eternal, and its shade. That is, the requital of the godfearing 
[13:35]. And He, the Almighty, says: Therein are rivers of sweet 
water [47:15]. And He, the Exalted, says: Houris, cloistered in 
pavilions [55:72]. And He, the Sublime, says: And wide-eyed 
houris [56:22]. And He, the Exalted, says: And We shall espouse 
them to wide-eyed houris [44:54]. And He, the Almighty, says: 
And with the maidens of equal age restraining their glances 
[38:52]. And He, the Sublime, says: Verily, the inmates of 
Paradise shall on that day be busy rejoicing, they and their 
spouses [36:55-56]. And He, the Exalted says: ... that they 
shall be given in perfect semblance; and there for them shall be 
spouses purified; therein they shall dwell forever [2:25]. 

How, then, do some hold it permissible to maintain that in 
Paradise there is a group of human beings who do not eat or 
drink, and that they take delight in what is an affliction to (the 
rest of) humanity, whereas the Book of Allah disclaims this; 
and the consensus of opinion is against it, whether it is in 
imitation of some whom it is not permissible to imitate, or 
relying on spurious traditions. 

As for Hell, it is the abode of those who have not known 
Allah, the Exalted. Some of those who acknowledge Allah may 
enter Hell because of their disobedience; but they will not 
abide therein eternally; rather, they will come out and enter 
perpetual grace, since none but the polytheists will reside 
therein forever. Allah, the Sublime, says: Now I have warned 
you of a Fire that flames, to which none but the most wretched 
shall be exposed [92:14-15]. Here, 'shall be exposed to the Fire' 
means “һе eternal abiding therein’. Allah, the Sublime says: 
Surely those who disbelieve Our signs, We shall certainly 
expose them to a Fire [4:56]. And He, the Almighty, says: 
Verily, those who disbelieve even if they had what is in the 
earth, all of it with it, that they might ransom themselves with it 
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from the punishment of the Day of Resurrection, it shall not be 
accepted from them ... [5:36]. Thus, every verse which 
implies the meaning of eternal abiding in the Fire, concerns 
only the polytheists rather than those who acknowledge the 
existence of Allah, the Almighty, according to the proofs of 
reason, and as supported (by the use) of the Book and the 
accepted traditions and the consensus of opinion, and the 
precedent current before the innovators amongst the followers 
of the doctrine of "threat"? 


29. THE POINT OF UNBELIEF 
(HADDU Т -TAKFIR)” 


Thus, it is not possible to maintain that he who is an unbe- 
liever can know Allah, or that he who believes in Him can be 
ignorant of Him. According to our principles, he who is an 
infidel is also ignorant of Allah. Consequently, he who, though 
he be among the community of Islam, deviates from the prin- 
ciples of the faith, is, in our opinion, ignorant of Allah, the 
Exalted, even if he professes the Unity of Allah. As is also the 
case with those who do not believe in the Messenger of Allah, 
even though there are amongst them some who profess the 
Unity of АПаһ and behave in a fashion which might delude 
the weak into (believing) that they know Allah. Allah, the 
Almighty, says: And whosoever believes in his Lord, he shall 
fear neither loss nor wrong [72:13]; thereby He excludes the 
believers from the decrees binding on the infidels. Also, Allah, 
the Almighty, says: But no, by thy Lord! They will not believe 
till they make thee the judge regarding the disagreement 
between them [4:65]. Thus, He denied faith to those who 
believe not in the Messenger of Allah and because of their 
reservation in this matter, their knowledge of Allah cannot be 
accepted. He, the Almighty, the Exalted, says: Fight those who 
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believe not in Allah and the Last Day . . . and they are in a 
state of subjection [9:29], whereby He denied faith to the Jews 
and the Christians, and relegated them to unbelief and error. 


30. CONCERNING THE DESCENT OF REVELATION 
(NUZULU 'L-WAHY) 


ash-Shaykh Abü Ja‘far, may Allah have mercy upon him, 
says *on the descent of revelation that***, "Our belief concerning 
this is that there is a Tablet between the two eyes of Isráfil . . ." 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
says that Abū Ja‘far depends in this matter on a shàdhdh 
tradition which is not generally accepted. Moreover, he has 
mentioned previously that the Tablet is an angel of Allah, the 
Almighty. 

Wahy, originally, means a hushed speech; it might also bear 
the meaning of any speech which is intended to be understood 
by the hearer privately and by no one else, and directed at him 
and to no one else. But if it is applied to Alláh, the Sublime, 
then according to the usage of Islam and the law of the Prophet, 
peace be upon him and his progeny, it signifies what has been 
reserved for the messengers, peace be upon them, alone and is 
not given to others. Alláh, the Sublime, says: So We revealed 
to Moses's mother, "Suckle him . . ." [28:7]; thereupon 
Muslims unanimously agreed that the revelation in this case 
was a vision, or a speech addressed to and heard by Moses's 
mother alone, when she was asleep. And Allah, the Sublime, 
says: And thy Lord revealed unto the bees [16:68], which means 
a secret illumination, since it is restricted to the bees, and the 
bees are acquainted with it without a speech proclaimed loudly 
by the speaker in order to be heard by others. And Alláh, the 
Sublime, says: Surely the devils inspire their friends |6:121], 
which means that they whisper to their friends through what 


THE DECENT OF REVELATION 79 


they introduce into their inmost hearing, by which means they 
inform privatley without telling it abroad. And He, the Exalted, 
says: He came forth unto his people from the sanctuary and 
inspired them [19:11], which means that he commanded them 
without the utterance of words. He likened this (1.е., his signal 
to them) to revelation in being hidden from others and secret 
from them. Allah, the Exalted, (might give illumination to 
many of His creatures in their dreams, the interpretation of 
which may be proved sound and their truth established, yet 
they cannot be specified as revelation, since the shari‘ah has 
been settled once and for all. Also, it is not permissible to say 
of those who are inspired with the knowledge of something 
that Allah has revealed it to them. Also (according to our tenets) 
Allah, the Almighty might inspire the proofs after His Prophet, 
peace be upon him and his progeny, with speech which descends 
to them, revealing what will be, but still it cannot be called 
revelation for the reasons given above, which confirms that the 
general consensus of the learned Muslims is that no revelation 
can descend on anyone after our Prophet, may Allah bless him 
and his progeny and grant him salvation. Therefore, none of 
these things which we mentioned can be called a revelation to 
anyone, since it is for Allah, the Exalted, to permit the use of 
the term at one time and forbid it at another, sometimes to 
prohibit it and to allow it to others. As for its significance, it 
never departs from its true meaning as given above. 


CHAPTER: As for the revelation from Allah, the Most High, 
to His Messenger, may Allah bless him and his progeny, it was 
conveyed to him, sometimes without an intermediary, and some- 
times from the lips of the angels who transmitted it to him. What 
Abū Ja‘far, may Allah have mercy upon him, has mentioned 
concerning the Tablet and the Pen, and what he confirmed on 
this matter, has only one tradition supporting it. Yet we do not 
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rely on it, nor do we affirm its authenticity, and we testify only 
to that which we know, since the tradition is not mutawátir, nor 
is it confirmed by the consensus of opinion, nor does the Qur'àn 
proclaim it, nor is it established by a Proof (an imam) of Allah, 
the Almighty, that it would be considered tenable. And the best 
course is to reserve judgment on it, and to allow it without affirm- 
ing it or declaring it sound definitively, and keep it within the 
bounds of possibility. As for the certainty with which Abū 
Ja‘far affirms it and his belief in it, this is nothing but blind 
imitation, and far be it from us to imitate (anything) blindly. 


31. ON THE REVELATION OF THE QUR’AN 
(NUZULU 'L-QUR AN) 


ash-Shaykh Abü Ja'far, may Allah have mercy upon him, 
says that: "The Qur’an was sent down in one lot, in the month 
of Ramadan, on the Night of Power (/aylatu 'l-qadr), (first) to 
al-Baytu 'l-Ma*mür (the ever-prosperous house). And then it 
was revealed in the space of twenty years . . ." 

ash-Shaykh al-Mufid says that: What Abū Ja‘far, may Allah 
have mercy upon him, maintains in this respect, originally de- 
rives from an ahdd tradition which is not a fit basis, either for 
doctrine or for practice. Moreover, the revelation of the Qur'àn 
piecemeal, as need arose, bears witness to the contrary, since it 
includes the description of what had happened and the nar- 
ration of what was past, and this indeed indicates that it was 
only revealed as need arose. Do you not realize the speech of 
Allah, the Exalted: And for their saying, "Our hearts are uncir- 
cumcised", nay, but Alláh sealed them for their unbelief [4:155]. 
And His saying: They say, "Had the All-merciful so willed, we 
would not have served them", They have no knowledge of that 
[43:20]. This involves information about the past which requires 
that the narrator should not precede it, since this involves giving 
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information about something past, which has not yet happened 
— indeed, is still in the future. There are many such instances in 
the Qur'àn, one of which is the narration of zihãr”, and the 
reason for it; when a woman complained to the Prophet, may 
Alláh bless him and his progeny, about the judgment on it, 
Allah, the Exalted, revealed: Allah has heard the words of her 
that disputes with thee [58:1]. Now this is an incident that hap- 
pened at Medina; then how can we say that Allah, the Exalted, 
revealed it at Mecca before the emigration took place and thus 
state that it happened when in fact it had not. 

Moreover, if we look at the accounts reported in the Qur'an, 
then we would come across many instances similar to that which 
we have mentioned, and which will take us beyond the scope of 
our discussion. Thus, what we have mentioned is sufficient for 
men of perception. In fact, the tradition resembles the doctrine 
of the anthropomorphists, who claim that the Qur'àn is the 
eternal words of Allah, the Praised, the Exalted, and that it relates 
the future as if it were the past; their teaching has been refuted 
by the adherents of Allah's Unity (by the assertors of the Unity 
of Allah — ahlu 't-tawhid) in the manner demonstrated above. 

The tradition that the Qur'án was revealed ‘all of a piece’ on 
the Night of Power, may bear another interpretattion, that 'a 
piece of it' (jumlatun minhu) was revealed on the Night of 
Power, then the rest of what has been revealed until the death 
of the Prophet, may Allah bless him and his progeny, followed 
this. But that it has been revealed as a whole and altogether on 
the Night of Power is a notion which is far from what the plain 
meaning of the Qur’an teaches, and is in contrast to the 
mutawátir traditions and the consensus of the learned divines, 
irrespective of their different inferences. 


CHAPTER: As for the meaning of the speech of the Almighty 
Allah: And hasten not (O Muhammad) with the Qur'an ere its 
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revelation is accomplished unto thee [20:114], there are two 
proper interpretations for it other than that mentioned by Abū 
Ja‘far, which he derived from a shadhdh tradition. The first is 
that Allah, the Exalted, forbids him (Muhammad) to be hasty 
in the interpretation of what has been revealed to him in 
accordance with the rules of the language of the Arabs, though 
it may be permissible, and the second is that the Prophet, may 
Allah bless him and his progeny, used to follow Jibril in his 
recitation, word by word, hence, Allah, the Exalted, commanded 
him not to do so, but to hearken to what was brought to him by 
Jibril, or to what was sent down to him without intermediary 
till it came to an end: and when the revelation was completed, 
to recite it and give it utterance and declare it. 

Thus, the interpretation put forward by him who relies on 
the tradition (mentioned above) is far from the truth, since 
there is no reason to maintain that Allah, the Exalted, has com- 
manded him not to be hasty with the Qur’an which is in the 
fourth heaven until it is revealed to him wholly, since he pos- 
sesses no knowledge about what there is in the fourth heaven 
before it is revealed to him. It is also meaningless to restrain 
him from what is beyond his powers, except if one claims that 
he possessed full knowledge of the Qur'án which is in the 
fourth heaven; then, by assuming this, his argument and posi- 
tion collapses, because he has maintained that the Qur'àn is 
originally in the (fourth) heaven; and since what is in the breast 
of the Messenger of Allah, may Allah bless him and his progeny, 
and in its preservation on the earth, then it is absurd that it 
should be confined to the heavens. Moreover, if what is in the 
preservation (1.e., memory) of the Messenger of Allah, may 
Allah bless him and his progeny, is described as being in the 
fourth heaven, then what is in the preservation of others should 
be described the same way; then it cannot be ascribed to the 
fourth heaven, nor, still less, to the first, in preference to the 
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fourth. Thus, he who considers what we have said would 
realize that the interpretation of the verse by him who relied on 
the tradition is far from the truth. 


32. THE BELIEF ON IMPECCABILITY (AL- ISMAH) 


*Abü Ja‘far says: "Chapter on the belief on al-'ismah 
(impeccability)"***. 

ash-Shaykh al-Mufid, may Allah have mercy upon him, 
says: The impeccability granted by Allah to His Proofs is the 
succour and grace by which the Proofs keep themselves free 
from sin and error in the religion of Allah, the Exalted. The 
impeccability, in fact, is a grace granted by Allah, the Exalted, 
to him whom He knows will hold fast by it. Hence, freedom 
from sin is the action of him who maintains himself free from 
sin, and this freedom from sin does not involve being pre- 
vented from committing a base act, nor does it oblige or 
compel him who possesses it to act righteously; rather it is a 
thing which Allah, the Exalted, knows that if He bestows it 
upon one of His slaves, no trace of fault will be found in him. 
Yet, this privilege is not bestowed freely upon all men, rather it 
is restricted to those who are the chosen and the best. Allah, 
the Exalted, says: But as for those unto whom, already, the 
reward most fair has gone forth from Us, they shall be kept far 
from it (Hell) [21:101]. And He, the Praised, says: Certainly 
We chose them, out of a knowledge, above all beings [44:32]. 
And He, the Exalted, says: And in Our sight they are, indeed, 
of the chosen, the excellent [38:47]. 

(Also, we are of the opinion) that the Prophet and the Imams 
after them are free from sin during their prophethood and 
imamate, whether major or minor. It is arguable that they might 
omit a supererogatory act, yet without intending to commit a 
disobedience thereby. It is inconceivable that they should omit 
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an obligatory act either before or after their imamate. 
CHAPTER: And whenever perfection is attributed to them in 
their different states of life, it implies their perfection in all states 
in which they were Proofs of Allah to His creatures. 

It has been related that the Messenger of Allah, may the 
blessing and peace of Allah be upon him and his progeny, and 
the Imams from his progeny after him were entitled to be the 
Proofs of Allah, the Exalted, from the time when they achieved 
years of discretion until Allah took them. Yet, even before they 
attained the age of religious responsibility, they were not sub- 
ject to defects and ignorance since they were of the pattern of 
Jesus and John, peace be upon them, in that they were endowed 
with perfection though they were still children, and had not 
attained the age of discretion. And, in fact, this is a tenable 
proposition, one which admits of rational proof. Besides that, 
there is no justification for declaring false the traditions in this 
respect: at any rate it is necessary only to maintain their perfec- 
tion, peace be on them, in knowledge and impeccability during 
their prophet-hood and imamate, and to hold a non-committal 
attitude regarding their careers before that, whether it was a 
state of prophet-hood and imamate or not, and to affirm that 
impeccability is inevitable from the time Allah, the Sublime, 
brings them to full discretion till He, the Almighty, makes 
them (peace be upon them) die. 


33. CHAPTER ON EXCESS AND DELEGATION 
(AL-GHULUWW WA 'T-TAFWID) 


Abi Ja‘far says: "Chapter concerning the denial of Excess 
and Delegation". 

ash-Shaykh al-Mufid says: 'Excess' (al-ghuluww)”, linguis- 
tically means 'exceeding the limit and turning aside from the 
true goal'. Alláh, the Almighty, says: O, People of the Book! 
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Do not exaggerate in your religion, nor utter aught concerning 
Allah save the truth [4:171]. Hence, He forbade exceeding the 
limits concerning the belief in the Messiah, and warned against 
turning aside from the true goal in speech, and declared the 
Christians' claims about him excess, since they went beyond the 
limit, as we have explained. The Extremists (al-Ghulat) among 
those who outwardly profess Islam, are those who attribute 
divinity and prophethood to the Commander of the Believers 
and Imams of his progeny, peace be upon them, and ascribe to 
them privileges concerning their status in this world and the 
world to come, by which they go beyond the limit and turn aside 
from the goal; hence they are evil-doers and infidels whom the 
Commander of the Believers *has sentenced to death, and the 
stake;*°° also the Imáms, peace be upon them, have branded 
them with unbelief and departing from the pale of Islam. 


CHAPTER: As for what Abü Ja'far mentions of the death of 
our Prophet and the Imáms by poison or murder, some of this 
is confirmed as fact and some not. What is confirmed is that 
the Commander of the Believers, al-Hasan and al-Husayn, peace 
be upon them, departed from this world by murder, none of 
them died a natural death. Musa ibn Ja‘far, peace be upon him, 
was killed by poison. It is highly probable that ar-Rida (‘Ali 
ibn Müsá) was poisoned, yet this cannot be confirmed. As for 
the others, there is no justification for the claim that they were 
either poisoned or murdered or killed through persecution, since 
the reports concerning this matter are extremely confused, and 
there are no means of proving it definitely. 

The adherents of the doctrine of delegation (al-Mufawwidah)”’ 
are a group of extremists who are distinguished from the others 
by their peculiar claim that though the Imáms are created, 
originated beings, and not eternal, yet they ascribe to them 
creation and sustaining. Also, they maintained that Allàh, the 
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Exalted, created them and ceased to create, delegating to them 
the creation of the world and what lay therein. 

As for the Hallajiyyah, they are a certain group of Süfis, the 
adherents of the doctrine of licentiousness (ibahah) and incarna- 
tion (al-hulil)**. al-Hallãj* outwardly claimed to be a Shi‘ah, 
yet he, in fact, was a Sif. The Hallajiyyah are, indeed, heretics 
and zindiqs, appearing to each sect as if they were of their 
persuasion, and claiming impossible powers for al-Hallaj, as 
the fire-worshippers used to ascribe miracles to Zoroaster, and 
the Christians who attribute miracles and wonders to their monks. 
Yet, fire-worshippers and Christians are nearer to fulfilling duties 
than they are, and, indeed, they are further removed from the 
observance and practice of the law than are the fire-worship- 
pers and the Christians. 


CHAPTER: As for the claim of Abü Ja'far, may Allàh have 
mercy upon him, that he who accuses the learned divines of 
Qum of attributing to the Imams less than their due, should be 
stigmatized as an extremist. In fact, the charging of this group 
with such attribution is not a sign of excess, since amongst 
those who are mentioned as learned divines and scholars, there 
are many who accuse the bona fide scholars of attributing less 
than their due to the Imáms, be they from Qum or from any 
other country or any other people. 

We have heard a narration, the meaning of which is plain, 
related to the authority of Abū Ja‘far Muhammad ibn al-Hasan 
ibn al-Walid"®, may Allah have mercy upon him, and the 
interpretation in favour of taqşīr is inescapable. This is what is 
related on his authority: "The first degree of excess is to deny 
that the Prophet and the Imáms were ever fallible (sahw)", 
Then if this was indeed related by him, he in fact attributes less 
than their due to the Imams, and yet he is one of the divines of 
Qum. Moreover, we found a group of the divines of Qum who 


ON EXCESS AND DELEGATION 87 


openly and firmly made this attribution in their belief, and they 
were degrading the Imams from their proper ranks, and alleging 
that they were ignorant of many of the religious ordinances until 
they received illumination. Also, we saw that many of them 
claim that they (the Imáms), apply religious law according to 
their personal opinion and suppositions, and yet they claim that 
they are divines and this indeed, is attributing to the Imáms 
less than their due. 

Indeed, it is a sufficient sign of excess to claim that the 
Imáms are not created beings, and that they are divine and 
eternal, since the only logical conclusion of this assertion is 
excess; that the Imáms are the creators of bodies, originators of 
substances, and bring into existence accidents which are beyond 
human power. We need no more than this to judge or to 
ascertain their position without the signs which Abū Ja‘far, 
holds the marks of excess. 


34. ON DISSIMULATION (AT-TAQIYYAH) 


*Abü Ja‘far says: "Chapter concerning at-tagiyyah"**'. ash- 
Shaykh al-Mufid adds: Dissimulation is disguising the truth 
and concealing belief therein, reticence in the face of one's 
opponents and refraining from divulging to them that which 
might result in injury to one's religious or worldly welfare. It is 
obligatory only when injury is absolutely certain, or the pre- 
sumption of it is very strong. But if it was not certain or obvious 
that harm would result from disclosing the truth, nor was the 
presumption strong, then dissimulation is not obligatory. 

The truthful ones, (the Imáms), peace be upon them, have 
ordered a certain group of their followers not only to refrain 
and cease from demonstrating the truth, but also to veil and 
conceal it from the enemies of the religion, and to appear to 
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them in such a way as to dispel their doubts during their disputa- 
tion with them, since this was in their best interest; whereas they 
commanded another group of their followers to dispute with 
their opponents and divulge their true doctrine to them, and 
invite them to embrace the truth, since they knew that no harm 
would befall them. Hence, dissimulation is obligatory in the 
cases we have put forward; whereas the obligation is removed 
in other cases, as we have demonstrated above. 

Moreover, Abū Ja‘far has summarized the subject matter, 
and has not discussed it in detail as we have done. Also, he 
convicts himself by what he has said on the subject; since he 
himself has omitted an obligatory act in this respect, and stands 
condemned by his own words. This is so because he has dis- 
closed his doctrine and the truth in which he believes in his 
famous audiences and the discussions conducted there, which 
were well-publicised, and his compilations which enjoyed a wide 
circulation; yet he has not realized the contradiction between 
his words and deeds. Then, had he discussed the matter fitting- 
ly as should have been done, and bridled his tongue in his dis- 
cussions of these things, he would have been saved from self- 
contradiction; then the truth would have been made plain to 
those who seek the truth, and they would not have been con- 
fronted with difficulties, nor would doubts have obscured the 
meaning of the subject. But he did as the traditionists do in 
following the apparent meaning of the words, and abandoning 
critical methods. This is a view which vitiates the religion of 
him who holds it and prevents him from achieving fair- 
mindedness. 


35. THAT THE ANCESTORS OF THE PROPHET 
WERE MONOTHEISTS (MUWAHHIDUN) 


Abi Ja‘far says: "Our belief concerning the ancestors of the 
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Prophet, may the blessing of Allah be upon him and his pro- 
geny, is that they were Muslims”. 

ash-Shaykh al-Mufid adds that: The ancestors of the Prophet, 
may the blessing of Allah be upon him and his progeny, as far 
as Adam, peace be upon him, were monotheists (muwahhidün) 
and believers in Allah, as has been demonstrated by Abū Ja‘ far, 
may Allah have mercy upon him, and the consensus of opinion 
of the adherents of the truth. Allah, the Exalted, says: Who sees 
thee when thou standest, and when thou turnest about among 
those who prostrate themselves [26:218-9], which means his 
transmission through the loins of the monotheists. His Prophet, 
may the blessing of Allah be upon him and his progeny, says: 
"I was transmitted from the loins of the pure to the wombs of 
the chaste till Allah, the Exalted, brought me forth in this world 
of yours," which demonstrates that his ancestors were all 
believers, since had there been an unbeliever amongst them, 
then they would not merit the description 'pure', for Allah, the 
Exalted, says: The polytheists are indeed unclean [9:28]. Hence, 
He stigmatized the unbelievers are unclean. Consequently, when 
the Messenger of Allah, may the blessing of Allah be upon him 
and his progeny, affirmed that his ancestors were all chaste and 
so described them, he confirmed that they were believers. 


36. CONCERNING THE INTERPRETATION OF THE VERSE: 
SAY (O MUHAMMAD, UNTO MANKIND): 
"I ASK YOU NO REQUITAL THEREOF" 


Abü Ja'far, may Allah have mercy upon him, says that Allah, 
the Exalted, has ordained a requital for His Prophet, may the 
blessing of Alláh be upon him and his progeny, for his apostleship 
and guidance of mankind's devotion to his Ahlu 'I-Bayt, peace be 
upon them. Then, he adduces in evidence of this the speech of 
Allàh: Say (O Muhammad, unto mankind): "/ ask you no requital 
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for this, save loving-kindness towards (my) kinsfolk" [42:23]. 

ash-Shaykh al-Mufid, may Allah have mercy upon him, 
comments that it is not true that Allah, the Exalted, has made 
the requital of His Prophet men's devotion to his Ahlu 'l-Bayt, 
peace be upon them, nor that He made this a part of his reward. 
For the reward of the Prophet, may the blessing of Allah be 
upon him and his progeny, for his devotion to Him is perpetual 
grace. It is this with which Allah, the Exalted, out of His 
justice, generosity and bounty, has bound Himself to recom- 
pense him. For the rewarding of a deed is not owed to men as 
the act should be devoted sincerely to Allah alone, and that 
which is Allah's is to be rewarded from Allah alone, and none 
save Him. Further, Alláh, the Exalted, says: "And, O my people! 
I do not ask of you wealth for this; my wage rests with Allah 
alone" [11:29]. He also says: "O my people! I do not ask of you 
a wage for this; my wage falls only upon Him Who did 
originate me" [ibid.:51]. 

Then, if the requital was in accordance with what Abū 
Ja'far presumed about the meaning of the verse, then the 
Qur'án would have contradicted itself, since the verse would 
have to be rendered like this — 'I do not ask you a wage, but I 
do ask of you a wage'. And also — 'My wage is with Allàh alone, 
but rather my wage is with Allah as well as with others than 
Him'. And this 1s impossible since the text of the Qur'àn cannot 
bear this meaning. 

If then, it happened that someone said: "Then what is the 
meaning of 'I do not ask of you a wage for this, save loving- 
kindness towards (my) kinsfolk Does it not mean that He 
asked of them devotion towards his Prophet's progeny in return 
for what he has done for them?", then we would have to say 
that the facts are now what you have presumed them to be; 
since the proof of reason and of the Qur'àn refute it, as we 
domonstrated above. 
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The axceptive (istithna’) in this particular place is not part 
of the main sentence because it refers to something distinct 
from the main clause; 'I do not ask of you a return for this, but 
I ask and oblige you to show devotion towards kinsfolk'. Then 
His speech, "I do not ask of you a return for this", is an inde- 
pendent sentence complete in itself; while His speech (only I 
demand of you) "loving-kindness towards kinsfolk" forms a 
new sentence signifying, "but I do ask of you devotion to (my) 
kinsfolk". This is similar to His saying: Then the angels bowed 
themselves all together, save Iblis [15:30-31], which means, 
"whereas Iblis (did not)"; hence it is not an exceptive clause 
dependent on the preceding. And His saying: They are an 
enemy to me, except the Lord of all beings [26:77], which 
means, 'but the Lord of all beings is not an enemy of mine’. 
The poet says: 

A land in which there is no companion, 

but the gazelles and the piebald camels. 

Then the meaning of his verse, 'A land in which there is no 
companion', is a self-sufficient sentence, complete in itself, 
while the verse, ‘but the gazelles...' being a new sentence, 
means 'but there are gazelles and piebald camels in it’. 

This is clear and has no obscurity for anyone with any 
knowledge of language, and it is too well-known to linguists to 
require elucidation. 


37. ON PROHIBITION AND PERMISSION 
(AL-HAZR WA 'L-IBAHAH) 


Abū Ja‘far says, concerning prohibition and permission, 
that "Everything is permitted . . ." 

ash-Shaykh al-Mufid says: Things according to the dictates 
of reason fall into two categories; the first, those which are 
conceived as prohibited by reason, these are the things which 
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reason abhors and admonishes against, such as injustice, fool- 
ishness and vanity. The second are those which are not defined 
by reason as either forbidden or lawful but only by textual proof 
(sam‘). This group includes deeds, the performance of which 
may corrupt on one occasion and be beneficial on another, and 
they are restricted to the rulings of canon law, which have 
suffered abrogation and amendment. Since, however the religi- 
ous law is settled once and for all, the general decision is that: 
Everything that is not prohibited by nass (1.е., the specific 
ordinances of religion) is permitted, because the religious 
canon has laid down the limits of the law, and distinguished 
finally what is prohibited, so it follows logically that what lies 
outside their scope is permitted. 


38. ON MEDICINE (А7-ТІВ) 


Abü Ja'far says: "Our belief concerning the reports on 
medicine . . ." 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
says: Medicine is a proper science, and a discipline approved 
by revelation; the scholars took their knowledge of it from the 
prophets. For there is no means of diagnosing illness except by 
textual proof, and no means of telling the remedy except by 
what 1s prescribed. Thus, it has been established that the way to 
know this is by textual proof (sam ^) from Him Who knows the 
secret essence of things, or by reports which have been handed 
down on the authority of the truthful Imáms, exemplified in the 
saying of the Commander of the Believers, "The stomach is the 
seat of every desease, and diet is the principal medicine, so let 
everyone keep his body to what he is accustomed to". 

Also, a remedy which might prove useful to the people of one 
district, might prove fatal to the people of another, and a medicine 
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might benefit a people of a certain habit which would not help 
those of another. The truthful Imáms would prescribe for one 
of the sick people a medicine which proved to be harmful to 
others suffering from the same complaint, without harming 
him, since they were aware that the cause of the illness (in the 
first case) had ceased; so he who uses this medicine, uses it 
after recovery without being conscious of this. In fact, their 
knowledge of this was inspired by Allah, the Almighty, in the 
manner of a miracle and as a supernatural proof of their 
distinctive status. Thus, some people presumed that when the 
medicine combined with the germs of the illness, it would 
benefit them; and this they were greatly mistaken and injured 
others. However, this is a consideration which Abu Ja‘far has 
not mentioned, though it 1s relevant to this chapter. As for the 
interpretations put forward by him, they are quite sound; the 
traditions may bear the meaning which he mentioned. 


39. ON THE DIVERGENT TRADITIONS 
(AL -AHADITHU 'L-MUKHTALIFAH) 


Аба Ja‘far says on the divergent traditions . . . 

ash-Shaykh al-Mufid, may Alláh have mercy upon him, 
comments that Abū Ja‘far, may Allah have mercy upon him, did 
not explain the method of ascertaining which tradition is to be 
followed as binding precedent in jurisprudence, and which is 
not. In fact, he gives only a brief account of this, notwithstand- 
ing the need for a detailed examination to discriminate between 
what must be followed and what not, and for scrutinizing every- 
one of them, to tell the true tradition from the spurious, and what 
he has established in his summary is insufficient. We have dis- 
cussed the divergence of the traditions and explained the differ- 
ence between the sound and the spurious, the true and the false, 
and what is binding precedent and what is to be disregarded, and 
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that which agrees in content, although the wording differs, and 
that which stems from prudent fear (at-tagiyyah) and that where 
the meaning is the same as that expressed. АП this is set out in 
our books and compilations in such a way as to dispel any doubt 
for those who will consult them, and grace is of АПаһ, the 
Almighty. He who wants to comprehend this subject should con- 
sult our book entitled at-Tamhid, and that entitled Masabihu 'п- 
nür. Also, the responses (given) to our followers throughout the 
world. In brief, not every tradition ascribed to the truthful Imáms 
does, in fact, derive from them, since patent absurdities are 
ascribed to them (with others). Consequently, he who has not 
mastered this science cannot distinguish the true from the false. 

Thus, different expressions have been related on their auth- 
ority, of which the meanings are identical though they differ in 
expression. This difference is due to the fact that they deal with 
both the specific and the general (al-kháss wa 'l- атт), and the 
supererogatory and the obligatory; so, also, some deal with 
particular points on which the decision cannot be applied to 
other cases, and still others are worded metaphorically, out of 
prudent fear and cautious behaviour. Each of these categories 
has its own inferences and its own proofs, and grace is of 
Allah, the Exalted. 

However, these general considerations can be elaborated 
when we classify the divergent traditions accuretly, as we have 
discussed above, and determined the meaning of them in the 
manner we described. 

Thus, the false tradition, however many author-ities are 
given for it, does not circulate as widely as the genuine which 
has been related on the authority of the Imáms, peace be upon 
them. And what has been related on their authority which is 
delivered out of expediency, is not related frequently on their 
authority like the one which is acted upon, since one of the two 
inevitably is given preference over the other, if the chain of the 
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authority is scrutinized closely. Moreover, our companions 
have not agreed unanimously either upon what is delivered 
because of expediency or upon what has been adulterated 
(tadlis), or forged, or what has been put in their mouth falsely, 
or deceitfully ascribed to them. 

Then, (as a general rule), when we find that one of the two 
traditions has been accepted as genuine and binding precedent, 
then it is that which is sound in both its exoteric and esoteric 
meanings, whereas the second one is not feasible, either because it 
has been said from prudence or it has been adulterated. And, if we 
find a tradition related on the authority of ten of the followers of 
the Imams, peace be upon them, differs from another in both 
expression and meaning, and if it is impossible to reconcile the 
two, we should prefer the one related by ten to that related by two 
or three authorities; and we should consider that which is 
sustained only by a few as being delivered from prudence, or else 
that its transmitter has deluded himself. And, if we find that a 
particular tradition has been put into practice repeatedly by chosen 
companions of the Imáms, peace be upon them, continuously and 
in the lifetime of one Imám after another, then we should inevi- 
tably prefer it to a tradition which others sustain, and which 
differs from it, provided that it has not been strengthened by other 
chains or put into practice. And, if we find a tradition related on 
the authority of the learned divines of the group (1.e., the Shi‘ah) 
and they have not testified to anything which differs from it, we 
consider the first to be sound; even if the latter has been related on 
others' authority, they are not comparable in number or distinction 
to the Imáms, as are the first, since this (1.е., closeness to the 
Imams) is the sign of veracity and the distinction between true and 
false. It is indeed unlikely that the Imáms, peace be upon them, 
should deliver an opinion (responsum) dictated by prudence (at- 
tagiyyah) in a certain case, and that this should be heard by the 
learned divines among their companions without their having any 
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knowledge of its true interpretation, since, even if this escaped 
one, it would not escape all, as they were well-versed in deliver- 
ing response, and the limits of what is lawful and what is prohi- 
bited, what is obligatory and what is supererogatory, and the 
general ordinances of religion. 

Above all, whenever we find a tradition differing from the 
text of the Book (Qur’an) and it cannot be reconciled with it, 
we discard it as the Book and the consensus of the Imáms' 
dictate, and so, if we find a tradition contradicts the rules of 
reason, we discard it, as reason declares it corrupt; yet we 
judge either that it is sound and has been delivered from 
prudence or false and has been ascribed to the Imáms, so we 
content ourselves with mentioning it, and admitting it in the 
light of the various kinds of expediency accepted as lawful by 
the shart'ah and that which it proscribes, or those the current 
usage sanctions or denies. 

This is part of the general rule which has been described in 
detail, and which (if applied) will show the truth in divergent 
traditions; yet the final judgment cannot be established before 
specifying the divergent traditions and applying the rules 
appropriate in each case, as we have explained. As for the 
tradition which Abt Ja'far, may Allah have mercy upon him, 
relies on, and which has been mentioned in the book attributed 
to Sulaym?, on the authority of Abàn ibn Abr *Ayyásh, the 
(general) meaning of it is sound, yet none the less, the book is 
unauthoritative and most of it cannot be accepted as binding 
precedent, since it has suffered corruption and adulteration; 
therefore the scrupulous should abandon all that it contains, 
and not rely on the greater part of it, or imitate its narrator, but 
enquire of the learned divines, to distinguish for him the sound 
from the spurious. And Allah is He Who guides to the truth. 


* * x * x 


NOTES 


PART TWO 


' Not found in N. 

2 See al-Maydant, Мајта ‘и 'l-amthal, vol.2, p.47; cf., az-Zamakhshari, al- 
Kashshdf, vol.3, p.210; ar-Razi, Tafsir, vol.8, p.203. 

° T, laysa hadh huwa 'l-wajh fi 't-tafsir: N, laysa huwa 'l-wajh. 

^ See al-Maydani, op. cit., vol.2, p.248. 

5 T, ‘an jazái 'I-af'ál: N, al-jazá' ‘ala 'l-af ûl, which is correct. 

° T, falammá künati 'I-mujázà: N, falammá kûnati 'l-af ûli 1-тиўйгй, which is 
correct. 

7 N reads only: Faslun fi sifati 'dh-dhàt wa sifati '-af ûl. 

° T, fathabatati 'l- “ibrah: N, fathabatati 'I-ghayriyyah. 

? N, qala Abū Ja far . . . (without ash-Shaykh). 

10 See p.89. 

! Prof. Nicholson gives the following explanation for the word zaddiq: 

"Zaddiq is an Aramaic word meaning 'righteous'. Its etymological 

equivalent in Arabic is siddiq, which has a different meaning, namely 
'veracious'. Zaddiq passed into Persian in the form zandik, which was used 
by the Persians before Islam, and zindiq is the Arabicised form of the latter 
word". See A Literary History of the Arabs, p.375. Also, cf., Prof. 
Browne's A Literary History of Persia, (voll, pp.159-60). This 
interpretation, however, is not accepted by some scholars like Prof. 
Massignon, L., see E.Z, vol.4, put out a new and non-orthodox explanation 
(zand) of the Avesta, and which p.1228. "Under the Sasanids, originally, 
this name branded anyone who dared was then applied to Manicheans and 
Mazdakites in particular". See Brockelman, C., History of the Islamic 
Peoples, Eng. Transl., p.113. "In Islam, it denotes", says Prof, Tritton, "a 
Manichee, any Dualist, a Buddist Monk and, later on, any free-thinker". 
See Islam, Belief and Practices, The Glossary, p.190. The movement during 
the second part of the second century of the hijrah represented both a 
religious and political danger to Islam, which compelled Islam to combat 
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it, politically by practical measures carried out by the government itself, and 
theologically, in the form of an intellectual revolt against dualist ideas in 
religion; this was left for the Mu‘tazilah who represented — as the late 
Michelangelo Guidi observed, "The militant wing of the orthodoxy against 
the dualist heresies". See Gibb, H.A.R., Studies on the Civilization of 
Islam, article no.4, 'The Social Significance of the Shuubiya', p.67. For а 
similar opinion, see al-Khayyat, Kitabu 'I-Intisár, the Introduction by the 
Editor, Nyberg, H.S. 

2 See p.98. 

? * * Not found in N. 

^ N reads: fimá dhakara Abū Ja far fi 'l-qadà' wa 'l-qadr, qûla rahimahu 
Allah... 

5 N reads: lã yasluhu bihi ákharün. 

6 * * Not found in N. 

7 * * Not found in N. 

° Zurürah ibn A‘yan ash-Shaybáni (d. 150 AH): It is said that his real 
name was ‘Abdu Rabbih, whereas Zurárah was his /aqab. His kunyah was 
Abu '1-Hasan. He was one of the earliest distinguished Shr'ah divines and 
a remarkable theologian, jurist and traditionist. His father, Sunsun, is said 
to have been a Roman slave who was freed for his knowledge of the 
Qur’an, and his grandfather is said to have become a Christian Monk. He 
was highly honoured by Imám Ja'far as-Sádiq (a.s.), who said of him: 
"Had it not been for Zurarah, the traditions of my father would have been 
forgotten". The biographers ascribe to him, among other works, a theologi- 
cal tract called al Jabr wa 'l-istitá “аһ. See Ibnu 'n-Nadim, al-Fihrist, p.220; 
at-Tüs1, Rijali 'sh-Shi'ah, p.123; al-Kishshi, ar-Rijál, p.88; an-Najashi, al- 
Fihrist, p.125, adh-Dhahabr, Mizánu 'l-i tidal, vol.2, p.69, no.2853; al- 
Mamaqant, Tanqihu 'l-maqãl, vol.l, p.438, no.4213. 

19 The Shi‘ah theologians call themselves al-Khdssah, whereas they denote 

by al- 'Ámmah the Sunnites generally. 

? See al-Bukhari, as-Sahih, tafsir of surah 30; Muslim, as-Sahih, Kitabu 'l- 
Qadar, Tradition no.22. 

2! уша] ibn Ja‘far as-Sadiq: The eldest son of the sixth Imam, His father 
at first nominated him as his successor to the imamate, but later on 
deposed him from this position because of his excessive addiction to drink. 
Though he died five years before his father at Medina in 143/760-1, and 
though his body was publicly exposed and his death attested to by 
numerous witnesses, many among his followers held that he survived his 
father and ascribed to him many miraculous acts. The Seveners (as- 
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Sab‘iyyah), that is, the Isma‘tliyyah sect of the Shi‘ah, with its various 
offshoots, derives its name from him. See al-Maqrizi, Itti 'àzu 'I-hunafá ', 
vol. p.16; Ibnu '1-Jawzi, Talbis Iblis, p.102; an-Nawbakhti, Firaqu 'sh- 
Shr ‘ah, p.35; ash-Shahristant, a/-Milal, vol.2, p.5; Lewis, B., The Origins 
of Isma ‘ilism, p.38; E.L, the article "Ismà'il ibn Jafar", by Huart, C.H., 
vol.2, i, p.549. 

[This view has been quoted from the non-Imámite sources, but for the 
right opinion concerning Isma‘Tl and his life history see our "Introduction" 
to the English translation of Kitab al-Irshád which will be published by the 
Will of Allah (ed.).] 

? Muhammad ibn Ya'qüb ibn Ishaq al-Kulayni ar-Razi: He is known as 
Abū Ja‘far, the compiler of the great compendium of Shr‘ite traditions, al- 
Кау fi ‘ilmi 'd-din, which occupies in Shr'ism a position analogous with 
that of the Sahih, of al-Bukhárt among the Sunnis. It was his life-work and 
took twenty years to compile. He is called, in recognition of his diligence 
in collecting Shr'ite traditions, the Trustworthy authority of Islam "Thiqatu 
']-Islám", (In respect to Thiqatu 'l-Islám al-Kulayni and the book of al- 
Káfi, see our two introductions to the English translation of al-Kafi at the 
beginning of the "The Book of Reason and Ignorance" [ed.]) 

al-Kulaynr was born porbably before 260/847, and died in Baghdad in 
Sha‘ban, 329 AH (May, 941 AD). For a critical and detailed account of his 
life and work see Ivanow, W., The Alleged Founder of Isma ‘lism, pp.ll- 
27. Also, the "Introduction" to the new edition of al-Kafi by Dr. Husayn 
‘Alī Mahfuz (Tehran, 1381 AH). an-Najasht, op. cit. p.266; at-Tüst, op. 
cit., p.495; al-Mámagjàni, op. cit., vol.3, p.211, no.11540. 

? Yünus ibn Ya‘qiib ibn Qays: His kunyah was Abū ‘Ali al-Jalláb. He was 
contemporary with both as-Sádiq, the sixth Imam, and his son, al-Kázim 
(a.s.). He was highly esteemed by the Shi'ah for his profound knowledge 
of fiqh. The Shi‘ah biographers honour him for being the author of a book 
on pilgrimage, which is counted among the Four Hundred Principle Books. 
He died during the imamate of the Eighth Imam, ‘Ali ibn Misa ar-Rida 
(203/ 818). See an-Najashi, op. cit., p.311; al-Kishshi, op. cit., p.245; at- 
Tüsi, op. cit., p.335; al-Mámagàni, op. cit., vol.3, p.344, no.13365. 

4 For more detail concerning this debate, see al-Kulayni, al-Kãfi, voll, 
p.171; al-Mamaqani, op. cit., vol.l, p.371. 

5 Humran ibn A‘yan ash-Shaybáni: His kunyah is variously reported as 
Abu 'l-Hasan or Abū Hamzah. He was a distinguished traditionist and 
jurist. He was contemporary with both Imams, al-Baqir and as-Sádiq (a.s.), 
and was highly respected by the latter, of whom it is reported that he said: 
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34 


"Humran is one of our company both in this world and the world here- 
after". He also promised him paradise for his intimacy with the Family of 
the Prophet, and his staunch defence of the Shi‘ah tenets. Opinions differ 
concerning his trustworthiness, thus, while the Shi‘ah authorities generally 
praised him and accepted him as a reliable transmitter, the orthodox were 
split; some discarded his reports, others accepted them as genuine and 
reliable. See al-Kishsht, op. cit., p.117; at-Tüst, op. cit., p.117; al-Mamaqani, 
ор. cit., voll, pp.370-2, no.3351; adh-Dhahabi, Mizanu 'l-i'tidal, vol.1, 
p.604, no.2292; Ibn Hajar, Tahdhibu 't-tahdhib, vol.3, p.25, no.32; Ibnu 
'n-Nadim, al-Fihrist, p.220. 

Muhammad ibn ‘Abdillah ibn at-Tayyár: A follower of the Fifth Imám 
Muhammad al-Baqir (a.s.). He was known as a dialectic theologian and a 
reciter of the Qur'àn. See al-Kishshi, op. cit., pp.222-3; at-Tüsi, op. cit., 
pp.135-292; al-Mámagjáni, op. cit., vol.3, p.134, no.10895. 

See al-Kafi, "Introduction" to "The Book of Divine Unity", (Eng. transl.), 
published by WOFIS, Tehran. 

Qays al-Másir: The famous Shi'ah theologian and traditionist, who lived 
during the first half of the second century of the hijrah. He was an intimate 
associate of the Fourth Imam, ‘Alī ibn al-Husayn (d. 92/710-1), from 
whom, it is said, he acquired skill in disputation. He relates many tradit- 
ions on the authority of as-Sádiq (a.s.). See al-Mámagqáni, op. cit., vol.2, 
p.33, no.9728; al-*Ámili, A 'yánu 'sh-Shi ‘ah, vol.l, pt.2, p.77. 

See al-Kafi, "Introduction" to "The Book of Divne Unity", (Eng. transl.), 
published by WOFIS, Tehran. 

Muhammad ibn Hakim al-Kath‘ami: His kunyah was Abū Ja‘far. He 
was associated with both as-Sádiq and his son al-K4zim (a.s.). See at-Tust, 
op. cit., p.316; an-Najashi, op. cit., p.205; al-Mamaqani, ор. cit., vol.3, 
p.109, no.10624. 

See p.92. 

al-Kulaynt, al-Kåfi, "Babu 't-Taqlid", vol.l, p.53. 

Т, hamalat jami'i 'l-khalq: N, jumlat jami'i 'l-khalq. Prof. Fyzee (A Shi ‘ite 
Creed, Note по.Ш) reads jumlat for hamalat. However, hamalat is more in 
keeping with the chapter and what is generally held by the Shi‘ah 
traditionists, concerning al- ‘Arsh. See al-Ash'art, Maqalatu 'I-Islámiyym, 
vol.l, p.35. 

N reads, qala ash-Shaykh Abu ‘Abdillah ‘alayhi 'r-rahmah, amma 'n- 
nafs... 
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35 See al-Bukhàri, as-Sahih, "Kitabu ‘|-Anbiya’, "Babu 'l-arwah junüd mujan- 
nadah", no.l; Muslim, as-Sahih, "Kitábu 'l-birr wa 's-silah wa 'l-Adab". 
Tradition no.159. 

36 Nawásib: An appelation used by the Shi‘ah to designate those who refuse 
any pre-eminence to ‘Ali ibn Abi Talib (a.s.), sometimes applied to the 
orthodox indiscriminately. Friedlaender, I., says that "Originally, Nawásib 
stood for the exact reverse of Rawáfid: the 'enemies' or 'haters' of ‘Alt, and 
was confined to the extreme Kharijites. Gradually, its meaning expanded 
so that it finally embraced all the Sunnites, however far they were from 
hating ‘Ali." (The Heterodoxies of the Shi‘ites in the Presentation of Ibn 
Hazm, vol.2, p.156). See also, Ibn Manzür, Lisánu 'l- ‘Arab, vol.l, p.762. 

37 Т, shana a ЫМ т Nàsibah; N, mû shana ‘a . . . 

38 * * Not found in N. 

3° See Ibn Hishàm, as-Sirah, Eng. transl. by Guillaume, A., p.306. 

4 Harbu 'I-Basrah, also called Нағи 'l-Jamal, because ‘Aishah, the wife of 
the Prophet, was mounting a camel, around which the battle was con- 
centrated. Harbu '-Јата! was the first civil war in Islam which took place 
between Amiru'l-Mu’minin, “АП ibn Abi Talib (a.s.), and Talhah ibn 
*Ubaydilláh, az-Zubayr ibn al-Awwám and ‘Aishah. See at-Tabari, at- 
Tarikh, vol.l, pt.6, p.3078; Ibnu'l-Athir, al-Kámil, vol.3, p.165; Ibn 
Kathir, al-Bidáyah, vol.7, p.229; al-Maqdisi, al-Bad’ wa 't-tárikh, vol.5, 
p.211. 

^! Каф ibn Sūr: (It is written 'Sürah' which is a mistake.) A companion, 
who was sent by ‘Umar as a judge to Basrah. He is known to be a man of 
extreme piety who would pray thoughout the night and fast the whole day; 
thereupon, his wife complained of him to the Caliph who ordered him to 
be moderate in his worship and observe his family obligations. It is 
reported that he was one of those who refrained from fighting in the early 
stages of the Battle of Camel (i ‘tazala 'I fitnah) and shut himself inside а 
cottage; later on, under the pressure of ‘Aishah, he came out displaying his 
Qur'àn in an effort to make peace between the two camps, but was shot 
down by a stray arrow. See Ibn Sa‘d, at-Tabaqát, vol.7, p.65. 

[Ka'b ibn Sür was not a companion of the Holy Prophet, and he had not 
heard anything from the Holy Prophet ог met him. He was only a tabi f. 
See Ibn ‘Abdi '1-Barr, a/-Isti'áb, vol.3, pp.1318-9; Ibnu 'l-Athir, Usdu 'l- 
ghábah, vol.4, pp.242-3; Ibn Hajar, al-Isabah, vol.3, pp.314-5. Ibn Sa‘d 
mentions him as a tãbiT from Basrah who was the companion of ‘Umar 
ibn al-Khattab (ed.)] 

42 ж * Not found in N. 
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4 ж * Not found in N. 

^ Т, wa ta‘abbuduhum bidhálika liyuthibahum 'alayhá — N, wa 't-ta'abbudu 
bidhálika liyuthibahum ‘ala 'l-a*máli 'l-latī yuadduna biha 't-taklif kama 
ta ‘abbada 'I-bashar wa 'l-jinn bi 'l-a ‘mål liyuthibahum 'alayhá . . . 

45 See al-Kulaynt, al-KGftr, vol.l, p.218, Tradition nos.1 & 2. Also, al-Mufid, 
al-Ikhtisás, p.303. 

^6 * * Not found in N. 

47 * * Not found in N. 

48 For the meaning of tahábut, see Ibn Manzür, Lisánu '1- ‘Arab, vol.6, p.270; 
ar-Ràzi, at-Tafsir, vol.2, p.220; al-Jurjani, Sharhu 'l-mawãqif, vol.2, p.488. 

49 ж * Not found in N. 

20 This is one of the five principal tenets of the Mu‘tazilah. See al-Khayyat, 
al Intisar, p.126; al-Ash‘ari, op. cit., vol.l, p.278. 

>! Hadd: Literally means to restrain from, а/-тап“ In jurisprudence it means 
the restrictive ordinances of the religious law of Islam. See al-Jurjant, at- 
Ta “rat, p.57; Ibn Manzür, op. cit., vol.3, p.142. 

22 * * Not found in N. 

53 Zihar: Putting away the wife by saying: "Thou art to me as the back of my 
mother:" This concerned Khawlah bint Malik ibn Tha'labah, who was 
divorced by her husband. Aws ibn Samit, with this form of words, current 
among the Arabs of the jahiliyyah but forbidden in Islam by this verse, 
The penance for it is the freeing of a slave, the feeding of sixty poor or two 
months successive fast. For a detailed discussion, see Ibnu 'l-‘Arabt, 
Ahkamu 'l-Qur ûn, vol.4, p.1734; al-Qàsimi, Mahdsinu 't-ta'wil, vol.16, 
p.5706. 

34 ж * Not found in N. 

55 al-Ghuluww: The technical term for the ultra-Shi‘ah groups. "Originally, 
it seems to have had", as Friedlaender observed, "a wider range and to 
have been applied to other than Shr‘ite movements", (op. cit., p.12). “АП 
burnt* several of certain groups of them who publicly proclaimed his 
divinity. ash-Shahristant says that the innovations of the extremists can be 
restricted to four: Anthropomorphism (at-tashbih, al-bada’, i.e., mutability 
of Allah's Will), ar-raj ‘ah (the return) and at-tandsukh, transmigration or 
reincarnation, (al-Milal, vol.2, p.11). See also Lisánu 'l-'Arab, vol.15, 
p.132; an-Nawbakhtt, Firaqu 'sh-Shi'ah, p.35; al-Ash‘ari, ор. cit., vol.l, 
p.16; Ibn Hazm, al-Fisal, vol.4, p.186; Ibnu 'l-Jawzi, Talbis Iblis, p.99; at- 
Tahanawi, Kashshàf istilahati 'l-funün, vol.2, p.1099. 

*[What has come to us in the Shi'ite Traditions Amiru '1-Mu'minin, peace 
be upon him, has not killed them by burning but they were suffocated by 
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an overwhelming sour fumes. What has been narrated by the translator was 
quoted from the Sunni sources (ed.).] 

56 T, hakama fihim Атти 'l Ми тіпт bi 'l-qatl wa 't-tahriq bi 'n-nàr. . .; N, 
раката fihim Атти 'l-Mu minm bi 'I-kufr. 

*7al-Mufawwidah: A group which maintains that Allah created Muhammad, 

peace be upon him and his progeny, (some add “АП, peace be upon him), 

then He committed to him (or to them) the management of the world and 
the disposal of its affairs. Then Muhammad, peace be upon him and his 
progeny, entrusted the rule of the universe to ‘Ali and the Imams, peace be 
upon them, after him. According to Friedlaender, "At the bottom of this 
idea lies the Gnostic discrimination between the 'unoriginated, inconceiv- 
able Father’ and the word (Logos) emanating from him which is 

Demiurge", op. cit., p.92; see also al-Baghdadi, al-Firaq, p.237; al-Ash'ari, 

op. cit., p.16; Ibnu '1-Jawzi, ор. cit., p.98; Ibn Hazm, op. cit., vol.4, p.179. 

al-Hulüliyyah: A group who derive their name from the doctrine of incar- 

nation, hulul, and incorporation, imtizáj. They held that it is possible and 
permissible for Allah to become incarnated in man's body. Most of them 
have, also, an inclination to a relaxed attitude towards religious obligations 
prescribed by the Divine Law. The Hulülis are often mentioned as 
followers of and related to al-Hallàj; nevertheless, al-Hujwiri denies this 
relation and says that, "In the compositions of al-Hallàj himself there is 
nothing but profound theosophy" (al-Hujwirt, Kashfu 'l-mahjūb, Eng. 

transl. by Prof. Nicholson, R.A., p.260). See al-Baghdádi, ор. cit., p.241; 

al-Ash'ari, op. cit., pp.13-14; Ibnu '1-Jawzi, op. cit., p.171 ; Friedlaender, 

L, op. cit., vol.2, p.12; at-Tahanawt, ор. cit., vol.1, p.352. 

3 Abu '1-Mughith al-Husayn ibn Mansür ibn Маһата al-Baydawi: A 
Persian mystic and theologian. His grandfather is said to have been a 
magician. He was born in 244/858 at at-Tür near al-Bayda (Fars). He was 
accused of being charlatan by the Mu'tazilah, ex-communicated by a 
tawqi' of the Imámiyyah and a fatwa of the Zahiriyyah, and twice arrested 
by the ‘Abbasid police (E.L, the article, "al-Hallaj", by Massignon, L.). 
"The Sufi shaykhs", says al-Hujwiri, "are at variance concerning him. 
Some reject him, while others accept him. Others suspended their 
judgment about him" (op. cit., p.150). He was executed by crucifixion after 
a trial on Tuesday, 24th Dhi 'l-Qi‘dah, 309 AH (26th March, 922 AD), 
during the caliphate of al-Muqtadir, because in one of his ecstasies he had 
cried out "I am the Truth". "al-Hallaj", says al-Hujwiri, "was the author of 
brilliant compositions and allegories and polished sayings in theology and 
jurisprudence" (op. cit., p.151). See Ibnu 'n-Nadim, al-Fihrist, pp.190-2; 
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Ibn Khallikan, op. cit, vol.l, p.183; adh-Dhahabi, Mīzãnu 'l-i ‘tidal, vol.l, 
p.548; Browne, E.G., A Literary History of Persia, vol.l, p.428; Nicholson, 
R.A., A Literary History of the Arabs, p.399. 

60 Muhammad ibn al-Hasan ibn Ahmad ibn al-Walid: He is known as 
Abi Ja‘far al-Qummi (d. 343 AH), was a celebrated traditionist, а jurist of 
high reputation and the spritual head of the Qummī divines. He was 
accepted by the traditionists as a trustworthy and realiable transmitter. He 
was the shaykh of Ibn Bàbawayh al-Qummr. See an-Najasht, op. cit., 
p.271; at-Tüsi, ор. cit., p.495; al-Mamaqani, op.cit., vol.3, p.100, no.10534. 

61 * * Not found in N. 

$ Sulaym ibn Qays al-Hiláli al-‘Amiri al-Küfr: His kunyah was Abi 
Sadiq. He was accused by al-Hajjaj for his Shr'ite learnings, a charge 
which made him go into hiding. He was a companion of ‘Ali ibn Abi Talib 
and known as a man of piety. It is said that his face was illuminated by his 
piety. It is also said that he handed over the traditions entrusted to him by 
‘Alī ibn Abr Talib to Абар ibn Abi ‘Ayyash as a mark of gratitude for 
granting him a refuge. See at-Tüst, ор. cit., p.43; al-Kishsht, op. cit., p.68; 
al-Mamaqani, ор. cit., vol.2, p.52, no.5157; Ibnu 'n-Nadim, op. cit., p.219. 
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Арап ibn Abi ‘Ayyash (Fayrüz al- 
Basrt), (Abū Ismá^il), 96, 104n. 
al-‘ Abbas, uncle of the Prophet, 11. 

* Abbásid/s, 8-10, 103n. 

‘Abdullah, ash-Shaykh, 17n. 

‘Abdu Rabbih, see Zurárah ibn 
A‘yan ash-Shaybani. 

Abi ‘Amr, 36. 

Abū Dharr (al-Ghifárt), 11. 

Abū Hanifah, 28. 

Abū Ja‘far, see Ibn Babawayh. 

Adam, the prophet, 89. 

Adudu 'd-Dawlah, 8, 13. 

Ahkamu 'I-Qur ûn, (as-Sàhib), 14. 

Ahmad, see Muhammad, Holy 
Prophet, the. 

Ahmad ibn Buwayh, 7. 

‘Aishah (wife of the Holy Prophet), 
103n. 

‘Ali ibn Abi Talib, (1st Imam), 11, 
48, 60, 71, 101-104n. 

“АП ibn al-Husayn Zaynu '1- 
‘Abidin, (4th Imam), 101n. 

* Ali al-Jámi', see ar-Rummani. 

“Ар ibn Muhammad al-Hádi (an- 
Naqi), Abu "-Наѕап, III, (10th 
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Imam), 27. 

‘Ali ibn Mūsã аг-Кіда, Abu 'l 
Hasan, П, (8th Imam), 85, 99n. 

Alid/s, 10. 

al-‘Amilt, see Muhsin al-Amin. 

Amriru 'l-Mu’minin, see Comman- 
der of the Believers, the. 

Arnold, Sir Thomas, 9, 17n. 

Arkán fi da 'Gimi 'd-din, (Sh. Mufid), 
49. 

al-Ash'ari, 1000n, 102n.f. 

Ash‘arite, 6, 15. 

Avesta, 97n 

Awailu 'l-maqalat, (Sh. Mufid), 5. 

Aws ibn Samit, 102n. 

A yanu 'sh-Shi'ah, (M. Amin), 5, 
17n. 


Badr, pit of, 59. 

Baghdad, 4, 7, 10-12, 16n, 56, 99n. 

al-Baghdádi, 103n. 

Bahau 'd-Dawlah, 12. 

Bahrayn, 12. 

Banü Marwan (Umayyids), 52. 

al-Baqillant (Abū Bakr), al-Qadi, 
Muhammad ibn at-Tayyib ibn 
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Muhammad al-Ash‘ari, 6. 
Bashir (angel), 64. 
Basrah, 12, 60, 101n. 
al-Bayda’ (Fars), 103n. 
al-Baytu '1-Harám, 52. 
al-Baytu '1-Ma'mür, 52, 66, 80. 
al-Bīrūnī, Abū Rayhan, 8. 
Bishr, 52. 
Brockelmann, C., 16n, 97n. 
Browne, E.G., 97n, 104n. 
al-Bukhari, 99n, 101n. 
Buwayhid/s, xix, 4-10, 12-14, 

17n.f. 


Cahen, Cl., 17n. 

Christian/s, 42, 75, 78, 85f, 98n. 

Commander of the Believers, the, 
(‘Alt ibn Abt Talib), 60f, 69f, 
72, 85, 92. 


David (Dawid), the prophet, 22. 

ad-Dawáni, xvii, 14, 18n. 

Daylamic, 11. 

adh-Dhahabr, 13, 18n, 98n, 100n, 
104n. 

Diyar Bakr, 12. 

Donaldson, D.M., 16n. 

ad-Dujayl, 16n. 

ad-Durah, 52. 

ad-Düri, ‘Abdu '1-^Aziz, 17n. 


Fakhru 'd-Dawlah, 
14. 

Friedlaender, I., 101-103n. 

Fyzee, A.A.A., 100n. 


al-Buwayht, 


Ghost, 54. 
al-Ghulat (the Extremists), 85. 
Gibb, H.A.R., 18n, 98n. 


Goldziher, I., xvii, 13, 18n. 
Guidi, Michelangelo, 98n. 
Guillaume, A., 101n. 


al-Hajjàj (ibn Yüsuf ath-Thaqafi), 
104n. 

al-Hallaj, al-Husayn ibn Mansür 
ibn Маһата al-Baydàwi (Abu 
"1-Mughith), 86, 103n. 

Hallajiyyah, 86. 

Hamdanids, 7. 

al-Hasan ibn ‘АП al-Mujtaba, 
Abū Muhammad, (2nd Imam), 
11, 85. 

Hasan Ibrahim Hasan, 17n. 

al-Hasan ibn Sulayman (‘Izzu 'd- 
Din) al-Hilli, 6. 

Hashwiyyah (Hashwites), 55, 72f. 

Ніјах, 12. 

Himyar (tribe), 52. 

Hisham ibn al-Hakam, 47. 

Hisham ibn Salim al-Jawaliqi, 47. 

Holister, J.N., 18n. 

Houris, 76. 

Huart, C.H., 99n. 

al-Hujwirt, 103n. 

al-Hulüliyyah (or Hulülis), 103n. 

Humran ibn A‘yan ash-Shaybant, 
(Abu '1-Hasan or Abü Hamzah), 
47, 99n . 

al-Husayn ibn ‘Ali, Abū ‘Abdil- 
lah, (3rd Imam), 11, 85. 


Iblis, 23, 92. 

Ibn ‘Abdi '1-Barr, 101n. 

Ibnu '1-' Arabi, al-Qadi (Abū Bakr), 
102n. 

Ibnu '1-Athir, Abu 'l-Hasan, 17n.f, 
101n. 
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Ibn Babawayh, (Abū Ja‘far), ash- 
Shaykh as-Sadtiq, Muhammad 
ibn ‘Alī ibn al-Husayn ibn Misa 
al-Qummi, (in most of the pages). 

Ibn Hajar, al-‘Asqalani, (Abu '1- 
Fadl), 4, 14, 16fn, 100n.f. 

Ibn Hazm, 101-103n. 

Ibn Hisham, 101n. 

Ibnu '1-Jawzi, Abu '1-Faraj (‘Abdu 
'r-Rahmàn ibn ‘Alt), 17n, 99n, 
103n. 

Ibnu 1-Junayd (Abū *Alr), Muham- 
mad ibn Ahmad al-Iskafi, 5. 

Ibn Kathir, Abu '1-Fidà^, 16n, 18n, 
101n. 

Ibn Khaldün, 18n. 

Ibn Khallikàn, 104n. 

Ibn Manzir, 101n.f. 

Ibnu'1-Mu'allim, (Sh. al-Mufid), 
3. 

Ibnu 'l-Murtada, 16n.f. 

Ibnu 'n-Nadim, 4, 16n.£, 98n, 100n, 
103n.f. 

Ibn Qülawayh al-Qummi (Abu '1- 
Qasim), Ja‘far ibn Muhammad, 
oF 

Ibn Shahráshüb, Muhammad ibn 
“Alt, 3, 16n.f. 

Ibn Taghri Birdt, 18n. 

Ibn Taymiyyah (Abu '1-'Abbás), 
14, 18n. 

Ibráhim (Abraham), the Prophet, 
46. 

al-I'làm (Sh. Mufid), 5. 

‘Imadu'd-Dawlah (‘Ali ibn 
Buwayh), 7. 

Imámiyyah (ог Imámite), xviii, xix, 
6, 14, 43, 103n. 

Iraq, xx, 14, 17n.f, 52. 


Ismá'il ibn ‘Abbad as-Sáhib, (Abu 
"1-Qasim), 14. 

Ismá^il ibn Ja‘far (as-Sádiq), 44, 
99n. 

Ismá'iliyyah, Isma ‘Ti, 99n. 

Israel, Children of, 35, 46. 

Isráfil (angel), 78. 

Ithna-‘Ashariyyah (Twelvers), 3, 
lif. 

Ivanow, W., 99n. 

Iyád (tribe), 51. 


Ja‘far ibn Muhammad, as-Sádiq, 
Abū ‘Abdillah, (6th Imam), 40, 
45, 47f, 48,, 52, 57, 96-98n, 
100n. 

Jalalu 'd-Dawlah, 9. 

Jălūt (Diaspora), 8. 

Jesus (‘Isa, Messiah), the prophet, 
84. 

Jew/s, Judaism, 9, 34, 41, 78. 

Jibril (Gabriel), 54f, 82. 

John (Yahya), the prophet, 84. 

Joseph (Yusuf), the prophet, 35. 

al-Jurjani, “АП ibn Muhammad, 
104n. 


Ка ibn Sir, 60, 101n. 

Ka‘bah, 22, 52. 

al-Kamil ft “ulümi 'd-din, (Sh. 
Mufid), 48. 

al-Karkh, 4, 11. 

Kharijites (pl. Khawárij), 101n. 

al-Khatib al-Baghdádi, 16n. 

Khawlah bint Malik ibn Tha‘labah, 
102n. 

al-Khayyat, Abu '1-Husayn, 98n, 
102n. 

Khurasan, 12, 14. 
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al-Khwànsárt, Muhammad Baqir 
ibn Hajj Zaynu'l-'Abidin al- 
Muüsawi, 3f, 16n.f. 

Khuda Bukhsh, 17n. 

al-Khudart, Muhammad, 17n. 

Khumm, Ghadir, 11. 

al-Kishshi, (Abū ‘Amr), 98-100n, 
104n. 

Kufah, 12. 

al-Kulaynt, ash-Shaykh (Abū 
Ja‘far), Muhammad ibn Ya'qüb 
ibn Ishaq al-Kulayni ar-R4zi, 47, 
99n.f, 102n. 


Lewis, B., 99n. 


Macdonald, D.B., xvii, 12. 

Mahfuz, Husayn “АП, Dr., 99n. 

al-Majlist; Muhammad Вадіг, 
16n.f. 

al-Màamaqant, 98-100n, 104n. 

Manicheans, 97n. 

al-Maqdis1, Shamsu'd-Din, 13, 
18n, 101n. 

al-Maqriz1, Taqiyyu'd-Din, 12, 
14, 17n.f, 99n. 

Margoliouth, 17n. 

Masabihu 'n-nir, (Sh. Мића), 94. 

Massignon, L., 99n, 103n. 

al-Mawsil, 7. 

al-Maydàni, 97n. 

Mazdakites, 97n. 

Mecca, 81. 

Medina, 81, 100n. 

Mez, Adam, xvii, 13, 17n.f. 

Moses (Misa), the prophet, 78. 

Mosque of al-Mahdi, 10. 

Mu'áwiyah ibn Abt Sufyan, 11. 

Mubashshir (angel), 64. 





al-Mufawwidah, 85, 103n. 

al-Mufid, — ash-Shaykh, (Abū 
*Abdilláh Muhammad ibn 
Muhammad al-Hárithi al- 
*Ukbari al-Baghdadr, (in most of 
the pages). 

Muhammad, Holy Prophet, the, 

11, 19, 34, 42, 46, 59, 63, 81, 

82, 101n. 

Muhammad ibn ‘Abdillah ibn at- 

Tayyár, 47, 101n. 

Muhammad ibn “АП al-Bágir, 

Abi Ja‘far, (5th Imam), 48, 69, 

99n.f. 

Muhammad ibn Hakim al- 

Kath‘amt (Abt Ja‘far), 47, 100n. 

Muhammad ibn al-Hasan ibn al- 

Walid (Abū Ja‘far al-Qummi), 

86, 104n. 

Muhammad ibn Yahya az-Zaydi, 

(Abu '1-Hasan), 10. 

Muhsin al-Amin al-‘Amili, 17n, 

100n. 

Mu‘izzu 'd-Dawlah, (Ahmad ibn 

Buwayhb), 7, 10f. 

Mujabbirah, (Predestinarians), 30, 

32f, 35, 39. 

Munkar (angel), 64. 

al-Muqtadir, (‘Abbasid Caliph), 
103n. 

al-Murtadá, ash-Sharif (Abu '1- 
Qasim), ‘Alī ibn al-Husayn al- 
Müsawi, ‘Alamu 'l-Huda, 5. 

Muüsá ibn Ja‘far al-Kãzim, Abu 
'1-Hasan, I, (7th Imam), 28, 41, 
47, 85, 99n.f. 

Muslim, 100n, 103n. 

Muslim/s, 46, 59, 67, 78f, 89. 

al-Mustakfi, (‘Abbasid Caliph), 
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“Abdullah ibn “АП, 7. 
al-Mu'tadid, (‘Abbasid Caliph), 5. 
al-Mutawakkil, (‘Abbasid Caliph), 

13. 

Mu'tazilah, Mu'tazilite, Mu‘tazil- 

ism, xvii-xix,.6, 12-16, 18n, 73, 

98n, 102n.f 


an-Najaf, (Iraq), xix, 17f. 
an-Najashi, Ahmad ibn “АП, 3, 
16n.f., 98n.£., 104n. 

Nakir, (angel), 64. 

Násibah, (pl. Nawásib), 56, 101n. 
an-Nawbakhti (Abū Muhammad), 
al-Hasan ibn Миза, 99n, 102n. 
Nicholson, R.A., 97n, 103n.f. 
Noah (Nüb), the prophet, 44, 46. 
North Africa, 12. 

Nyberg, H.S., 18n, 10n. 








People of the Book, the, 46, 84. 
Persia, 13, 97n, 103n.f. 

Persian, 97n, 103n. 

Pharaoh, 58. 

Polytheists, 28, 32, 76f, 89. 
Predestinarians, see Mujabbirah. 
Psalms, the, 50. 


al-Qadi ‘Abdu 'l-Jabbàr ibn Ahmad 
ibn Abdi'l-Jabbar al-Hamdani, 
6. 

Qahtan, 3. 

al-Qaim, (‘Abbasid Caliph), 9f. 

al-Qasimi, Jamálu 'd-Din, 102n. 

Qays al-Miásir, 47, 100n. 

Qiblah, People of the, 67. 

Qum (Iran), 86f. 

Qur'àn, the, (in most of the pages). 

Quraysh, 4, 11. 


ar-Radi, ash-Sharif (Abu '1-Hasan) 
Muhammad ibn al-Husayn al- 
Müsawi, 4f. 

Ráfidah/Ráfidite/s, (pl. Rawafid), 
4, 12f. 

ar-Ráàzi, Fakhru 'd-Din, 97n, 102n. 

Ruknu'd-Dawlah (al-Hasan ibn 
Buwayh), 7. 

ar-Rummáni, (Abu '1-Наѕап), АП 
ibn ‘Isa al-Ikhshidi al- Warráq, 3, 
16n. 


as-Sab‘iyyah (the Seveners), 96n. 

Sa‘d ibn Khalid, 19. 

as-Sadiiq, ash-Shaykh, see Ibn 
Babawayh. 

as-Safadi, Khalil ibn Aybak, 4, 
16n, 18n. 

as-Sahib ibn ‘Abbad, 14, 16n. 

Sasanids, 97n. 

Satan, 50, 71. 

ash-Shahrastant, (Abu '1-Fath), 
Muhammad ibn ‘Abdi '1-Karim, 
хуш, 14, 18n, 99n, 102n. 

Sheba, Queen of, 52. 

Ѕһт“аһ, Shi‘ite, Shi'ism, xvii-xix, 
3-7, 9-16, 19, 21, 47, 55, 57, 86, 
95, 98-102n, 104n. 

ash-Shirazi, Muhammad “АП Rab- 
bani, 16n.f. 

Spirit, Holy, 55. 

Sufi/s, 88, 103n. 

Sulaym ibn Qays al-Hilàli al- 
‘Amiri al-Küfi (Abū Sadiq), 96, 
104n. 

Sulayman Dunya, 18n. 

Sunni/Sunnite, 4, 8-12, 99n, 103n. 

Sunsun (father of Zurarah), 98n. 

Suwayqat ibn al-Basri, (Village), 3. 


120 В. NAMES AND TITLES 


as-Suyüti, 16n, 18n. 
Syria, 12. 


at-Tabari (Abū а Ja‘far), 101n. 

at-Tahanawi, 102n.f. 

Talhah ibn ‘Ubaydillah, 60, 101n. 

at-Tamhid, (Sh. Mufid), 94. 

Tehran, 99n.f. 

Transoxiana, 12, 14. 

Tritton, A.S., 97n. 

at-Tur, 103n. 

а{-Тӣ5ї, ash-Shaykh (Abū Ja‘far) 
Muhammad ibn al-Hasan ibn “АП, 
Shaykhu 't-Taifah, 3, 6, 16n, 98- 
100n, 104. 

Twelvers, see Ithna-‘Ashariyyah. 


*Ukbar (town), 16n. 
*Ukbará, district of, 3. 
*Ukbari, ‘Ukbarawi, see al-Mufid. 


‘Umar ibn al-Khattáb, 60, 101n. 
'Uqudu 'd-din, (Sh. Mufid), 49. 
al-Ushnan, suburb of, 4, 16n. 
*Uthmán ibn “А п, 60. 


Wasit, city of, 3. 
Watt, W.M., 18n. 


Yaqiut, 16n, 18n. 

Yemen, 12. 

Yunus ibn Ya'qüb ibn Qays (Abū 
* Alt al-Jallab), 47, 99n. 


Zahiriyyah, (Zahirites), 103n. 

az-Zamakhshari, 97n. 

Zoroaster, 86. 

az-Zubayr ibn al-‘Awwam, 101n. 

Zuhdî Hasan Járulláh, 18n. 

Zurarah ibn A‘yan ash-Shaybáni 
(Abu '1-Hasan), 39, 98n. 
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‘abath, 38. 

af ‘ali 'l-khalq, 28. 

айда (tradition), 53f, 79. 

ahádith mukhtalifah, 31, 98n. 

Ahlu 'l- ‘adl, 39. 

Ahlu 'l-Bayt (the People of the House, 
[ofthe Holy Prophet], 27, 62, 89. 

ahlu 'l-kalam, 45. 

ahlu 't-tawhid, 80. 

al (of Muhammad), see Ahlu 'I-Bayt. 

'álamu 'dh-dharr, 55. 

‘alim (Omniscient), 26. 

amir (pl. umará '), 5, 8f, 13. 

amiru ‘l-umara’, 7. 

al-‘amm, 93. 

al-‘Ammah (Sunni), 40, 72, 98n. 

amr (command), 34, 71. 

amrun bayna amrayn, 29. 

'aqabah (pl. 'aqabát), 71. 

aráda, 31. 

al-A ‘raf, 68f. 

‘Arsh (Throne), 51-53, 100n. 

ashábu 'l-ibühàt, 30. 

‘Ashura, day of, 11. 

awzan, 73. 

ayd (dha 'l-ayd), 22. 


al-bada’, 42-44, 102n. 
bará'ah, 70. 

al-basit, 58. 

dalal, 32. 

ad-damu 's-sdil, 53. 
daru 'l-baqa’, 74. 

dha '1-ayd, see ayd. 
dhátu 'sh-shay’, 53. 
dhikr, 50. 


faqih (pl. fugaha’), 5, 9. 
al-faragh mina 'l-amr, 35. 
farsakh/s, 17n. 

al-fasl fi '1-hukm, 35. 
faslun ft af ûli 'I-khalq, 28. 
fatwa, 103n. 

fiqh, 17n, 99n. 

al-fitrah, 39f. 

füka, 24. 


al-ghuluww, 84, 102n. 
hadd, 102n. 


haddu 't-takfir, 76. 
hadith (pl. ahádith), 34. 
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Harbu 'l-Basrah, 101n. 

Harbu 'l Jamal, 101n. 

al-hawa, 53. 

hayát, 54. 

hayy, 26. 

al-hazr, 90. 

hidayah, 32. 

hijrah, 97n. 

hikmah, 38. 

al-hisab, 72. 

house-haykal, 57. 

hudiith, 40. 

hujaj (Proofs of) Allah, 58, 69, 
82f. 

hukm, 35. 

al-hulil, 85, 103n. 


‘ibahah, 85, 90. 

i làm, 35. 

‘ilm, 52, 99n. 

imãm/s, (in most of the pages). 
imámah, Imámate, 3, 8, 83. 
imtizaj, 103n. 

‘iqab, 33. 

irüdah, 31. 

istila’, 51. 

al-istita ‘ah, 41. 

istithna’, 90. 

istiwa’, 51. 


jabr, 29f, 98n. 

jáhiliyyah, 102n. 

al-jannah (Paradise), 74f. 
jawhar (pl. jawahir), 58. 
al-jawharu 'I-mukhátab, 58. 
al-jidàl, 45. 

jinn, 23, 38-40, 65, 102n. 


kalam, 43, 45f, 48. 


kashfu 's-sáq, 21. 

khaliq, 26. 

khalq, 27f, 34f, 100n. 

khalq takwin, 27. 

khalq taqdir, 27. 

al-khass, 93. 

al-Khássah (Shi'ahs), 40, 98n. 

khutbah, 8. 

kunyah, 98-100n, 104n. 

laqab (title), 3, 100n. 

lawh (Tablet), 50f, 77, 79. 

laylatu 'l-qadr (the Night of 
Power), 79f. 

Logos, 105n. 

al-lutf, 23. 


malak, 54. 

al-man ‘, 102n. 

maqadir, 27. 

mashiah, 31. 

ma “siyah, 33. 

al-mizàn (pl. mawázin), 72f. 

mubdi, 26. 

muhyi, 26. 

mu ‘id, 26. 

mukallifin, 37. 

makhlüqah, 27. 

mukhtalifah, 31, 92. 

mulk, 53. 

mumit, 26. 

munazarah, 48. 

mursal (tradition), 29. 

mutawéatir (tradition), 79, 81. 

muwahhid, (pl. muwahhidiin, Mono- 
theists), 40, 88. 


an-nafas, 53. 
Nafkhu 'l-Arwah, 22. 
nafs, (Soul, pl. nufüs), 25, 53f, 56, 
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61, 73, 100n. 
nahw, 16n. 
an-nar (Fire, 1.e., Hell), 74-76. 
nass, 91. 
nazar, 48. 
ni ‘mah, 32. 
nisbah, l6n. 
Nuzülu 'I-Wahy, 77. 


al-qada’, 34-39, 98n. 
al-qadar, 34-39, 98n. 
qadir, 26. 

Qàim, 58. 

qalam (Pen), 50f, 79. 
qalib, (pit), 60. 
qudrah, 23, 36. 
quwwah, 23. 


ar-raj 'ah, 58, 102n. 

raziq, 26. 

riwayah (narration), 5n. 

rüh, (Spirit, pl. arwah), 22f, 53f, 
56-58, 60. 


as-sabb, 11. 

sadr,33. 

Sáhibu 'z-Zaman, 3. 

sahw, 86. 

sam‘, 38, 42, 44, 65,91. 
as-sáq, 21f. 

shá'a, 31. 

shádhdh (tradition), 34, 41, 77, 81. 
sharhu 's-sadr, 33. 

shart ‘ah, 78, 95. 

shaykh/s, 5, 12, 103n, 104n,. 
shürá, 11. 

siddiq, 97n. 

sifatu 'dh-dhàt, 26, 97n. 


sifatu 'l-fi 1, 26, 97n. 
as-sirat,69-71. 
as-suq, 22. 


tà ‘ah, 33. 

tabi T, 101n. 

tadlis, 94. 

ta 'dil, 73. 

tadyiqu 's-sadr, 33. 

at-tafwid, 29f, 84. 

tahabut, 74, 102n. 

at-tandsukh, 102n. 

at-taqiyyah, 49, 86, 93, 95. 

taqsi, 86. 

at-tariq, 69. 

at-tashbih — (anthropormophism), 
102n. 

tawfiq, 33. 

tawhid, 39. 

tawqī‘, 103n. 

thawab, 33. 

thiqatu 'l-Islãm, 99n. 

at-tib (medicine), 91. 


‘ulama’ (sing. alim), 9. 


wahy, 77. 
wazir (vizier), 10, 14. 
al-wildanu 'l-mukhalladün, 74. 


al-yad, 22. 


zaddiq, 97n. 

zand, 97n. 

zandiq, 97n. 

zihar, 80, 102n. 

zindiq (pl. zanddigah), 30, 85, 
97n. 


